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PUBLISHERS’ NOTE 


The English translation of the Twelve Principal 
Upanisads with notes from S'ahkarhcarya and the Oloss 
of Anandagiri are now issued with text, in Dovanagari 
in three separate volumes, 'i’he first contains Isa, Kena, 
Katha, Prasna, Mundaka, Milndakya, Tailtirlya, Aite- 
reya, and S'vetfis'vatara-llpani^ads. The second vc>lunio 
contains the Bfhadaranyaka-U'panisad. The tliird 
volume with Chandogya and Ivausjitaki-Upani^^ids is in 
the Press. 

We are under obligations to Dr. C. Kunhan 
Raja, M.A., D. Phil. (Oxon), Professor of Saiiiskrt, Madras 
University, who carefully went over the proofs, suggest- 
ed many improvements and finally saw the translite- 
ration brought up to date. 


PREFACE 


The chronology of the Old Testament has influenc- 
ed almost all the speculations of Oriental scholars 
in regard to the possible . date of the Vedas and the 
Upanisads. It is very difficult to say anything with 
positive confidence on this subject, but this much is 
certain, that the Upanisads, at least the ten principal 
ones, are not in any way posterior to the Vedas. The 
argument that a philosophy like that embodied in the 
Upanisads cannot exist side by side with the nature- 
worship of the Vedas, loses its force when the Suktas 
of the Veda are regarded as symbolic only of those 
esoteric truths which were taught through the Upanisads 
to the select few. Symbology helps the solution of 
many a riddle over which philology has either 
sat in despair or which it has understood only to 
misunderstand. The history of all the great religions 
of the world shows, that there is nothing inconsistent 
in the possible existence of a sublime philosophy with 
the empty formalities of popular religion. And this 
circumstance in itself ^ an indirect argument against 
the later origin of the Vedas and the Upanisads. 


Veda means knowledge, and Upamsud moans both 
the^ exoteric philosophy of Brahman, the Advaifa, and 
sittings for the discussion of that phiIosoi)hy ’ The 
Upanisads are aptly called the Vedanta, the'ond' Of 
the Veda, that which is reserved for those who have 
freed themselves from the useless bonds of formal 
religion. The Veda consists of three parts: Mndra, 
Brahmam and Upanimd, including the AranmdaJ 
Ihe Mantra portion contains hymns addressed to various 
powers, all symbolic of important truths intended, on 
he one hand, to teach the religion of faith and forms 
the Ignorant, and the philosophy of sublime unity 
to the initiated, on the other. The one* is the Karma- 
n^rga, the religion of fornm, and the other is the 
<hm7m-mrga, the religion of philosophy or knowh‘dge. 
There is a way between the two, leading from Karma 
to Jnarn, called Upasand, or the invoking of any 
particu ar power of nature. This is different from the 
.general Karma-7narga, inasmuch as Aama does ijot 

with a speJial aim and for 
the general 

r. r* 

by that name 

„f abecluto 

all e«eSn“ f 'I 

in and TIT regarded as 

penence implies consciousness, and 


consciousness, apperception or “pure reason” is the 
only reliable, self-illumined, absolute factor of our 
knowledge. All else is but mere representation in and 
through the mode of this consciousness. The world of 
being is nothing, considered apart from consciousness 
which, in its turn, is entirely independent of experience. 
It cannot in any manner be negatived, for the very 
negation implies its existence. This is the realm of 
the absolute, ever-existent. Brahman, an abstraction 
appropriately expressing this idea of unity in duality, 
being a term expressive of the whole of that which can 
be none other than a compound of Thought and Being. 

This Absolute is not the Unknowable of Agnosticism, 
nor the inexplicable atom of Materialism. Materialism is 
m fact out of question, inasmuch as the Absolute of the 
Upanisad is not a result of organisation nor a property 
of matter. It is something always independent of 
everything, and self-illumined, self-subsistent. It is 
everywhere; but for it the world of experience is 
nowhere. But the Agnostic who stands half-way 
between Materialism and Transcendentalism identifies 
the Absolute with the Unknowable and makes it the 
source of all that translates itself into experience. This 
doctrine is entirely untenable, for that which is 
Unknowable is not the Absolute, but that which produces 
the various modifications and representations of it 
through experience. That something which IS and is 
not known per se by th| very law of consciousness not 
permitting such knowledge, is the Unknowable par 


exceJIe7ice. But to describe the fountain of knowledfjce, 
absolute consciousness, which is seen in da.ilj' individual 
experience, as the Unknowable or even Uk^ unknown 
would, at least, be a strange perversion of mot a physical 
language. 

The effect of this philoa>phy on practical ethics is 
immense. Any system of ethics not based on some 
clearly demonstrated world-idea falls short of practical 
use, and is pro tanto a deviation from the path of 
adequately fulfilling the ol>ject of existence. The variety 
of experience is not real, nay oven experience itself is 
nowhere from the point of the Absolute. To lead that 
life wherein the variety of experienc-e does not affect 
either for weal or woe is the highest practical rule of 
conduct in accordance with the proper aim of existence. 
This does not imply entire inertia as some would 
understand it. The variety of experience creates 
distinction, and sets up false limits where there exist 
none. Pain and pleasure, good and evil, virtue and vice, 
merit and sin, are all conventions based on this variety 
of experience, and admitted for the sake of that 
experience. But in the Absolute no such distinctions 
are possible, and the highest bliss which c;annot bo 
described in words other than those implying negation 
of everything positive known to us, consists in forgetting 
the source of separateness and realising that unity 
which is the very being and nature of the cosmos. 
And more than this philosoph 3 & holds that the individual 
is a copy of the great cosmos and that through the unity 



of the two in the Absolute there is always possihh* an 
easy way from the one to the other. "Wlion th(^ sense of 
separateness is killed out, the Absolute in the indivi* 
dual, and the microcosm is at once uncierst(H>d ns 
the macrocosm. Pain and pleasure, evil and i^outl, are 
all merged in the unity of the Absolute wlu>re all is 
that indescribable something which is mnther pleasure 
nor pain, but something supremely sublime and liappy, 
so to speak. This process of killing out this idea of 
separateness is no inertia, so far as ordinary langtiage is 
understood ; and though it may not be that blind sub- 
mission to the will of an anthropoiuorphiti deity, it is 
certainly the highest possible activity ami energy tui a 
superior plane. It is not neglect of duty nor riunincitt- 
tion of the world either; it is more forgetting of seif 
and its environments. This is moksa. Mokm m the 
popular sense is a something to be achieved, in the 
Upanisad it is already achieved, every being is one 
with the Absolute, is, in fact the Absolute ; wlial is to 
be achieved is destruction of the s('nso of si»paratenoss, 
which being accomplished, mokm is easily realised. The 
disregard of this vital difference tx'twcen the two idetis 
has led many Orientalists to regartl the moA’.va of the 
Vedanta, and the nirvam of the Bitddhists, m mme- 
thing bordering on pnro inertia or entire unnihilation. 

The illusion-theory is another puKxlo in the way of 
many. Some try to set it down to later inlerpolutbjn. 
That this is not so, will^e evident from the text of the 
Upanisads ; but a suggestion by the way may be 


K 


usefully given. Experience is endless, and this endless 
variety creates distinctions whicli lend to tin* sense of 
separateness. All that is illusion in the phenonunial, is 
only these distinctions or limitations and the sense of 
separateness created by them. The basis or sjihstratuin 
of the illusion cannot be said to be nothing nt'>r some- 
thing. It is as indescribable as the Absolute and is 
known to BE, though never apart from or outside of the 
Absolute. 

Many students ot Indian philosophy onainourod of 
the idea of moksa taught by it seek to achitwe it by 
various processes, physical or mental, generally, known 
as Yoga. Those who do so without being fully saturated 
with the spirit and substance of the f/pawwcid.v nioroly 
take a leap in the dark and court certain death, spiritual 
as well as physical. The first requisite is proper fami- 
liarity with the first principles of Advaita philosophy 
iS'ravaija ) ; and entire love with them (Manana). Then 
follows that sublime state wherein the sense of separate- 
ness is being slowly forgotten. But even here nothing 
but strict practice of the noble virtues and perfect 
altruism will be necessarily required of the student. 


M. N. DYiyiDi 
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INTRODUCTION 


By S'RTMAT S'ANKARiCARYA 

OM^! Salutation to Brahman and the other Brahmams, 
perfect in the traditional knowledge of Brahman, whose 
names are enumerated in the lineage from teacher to 
teacher. Salutation to the religious instruct.ors.^ 

This brief =5 commentary of the Vajasaneyi Brahma 
Upanisad, which commences with the words: “The 
dawui IS the head of the sacrificial horse,” is composed 
for the sake of those who wish to liberate themselves 
from the world, in order that they may acquire the 
knowledge, that Brahman ^ and the soul •' are the same, 
a knowledge, by whicli the liberation from the cause' of 

continuoiw Buw-eswiuu from 

Briihinan, ilio invivorstil trsou!. 

indepemdenrof ^ the Vedantis the houI, 
knowSS^e afd bUss Sd oxistom-e; 

with it.&ouiiissi’fe’i 
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the world * is accomplished. 'Phis knowlediie of 
Biahnian is called L'panisad hocause it coitipletely 
annihilates the world, toKt^her with it-- < atise (i^rnor- 
ance) in such as possess this knowledK*' : for this is the 
meaning ot the word Sttd," prectnled by I'pani.'’ A 
work which ireats on tise same knowledge, is also 
called tJpani.sad. The ;tbove-mem toned Idtatiisad, wiiich 
Conklins six ciiapters, is railed Aranyaka, :is being 
spoken in a desert, and Hrhad (great) from its extent. ■* 
The conne.xion ot this rp:inis;td with the eere- 
nionial part of t,lu‘ Vvtlas will now be mentioned. T!u‘ 
whole Veda, has the design to explain by wlrnt means 
objects of desire and aversion timt titumot !«• proved by 
perception or inference, taay ht‘ ('liiaim-d or removed ; 
foi ev(iy man lias naturally the wish to obtain ohjeets 
of desire, and remove objects of aversitm. The Veda 
has not to investigate objects of the senses, because the 
knowledge of what satisfies desires, or removes objects 
of aversion, is produced by perception and inference.'- 

Tile cause of the world is ignorciiice* 

" Sad means to destroy, or to go, 

Upa means near, Ni expresses certainty 

'"'.hr iC”--?',' ,'r‘ hr 

kn’S^ledg? ako Sed wbl-hemlhun" 

the knowledge of Brahmwi or the' u nivoreal^ri"'"' 

nfefS'c.SSflSSjnrlSff*-* “•"« five kind, of ovidenoo. 
Pteeumption. Some odd '.ho SrSr?e“4£ 
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Further, unless there is a knowlodK*’ ”f Ihe exis- 
tence of the soul in another life, there cannot he a wish 
to obtain or remove objects of desire or ;i version in a 
subsequent life ; this is clear from the (H)nducU lU' those 
who ^ do not admit any other desires but thc'se. pronipu'd 
by one’s own nature. In consequence the Vedic seitmce is 
founded on the knotviedge of the existence of the soul, 
relative to a former life, and upon the special means by 
which objects of desire and aversion in another life may 
be obtained or removed. The existence of tiu* soul as 
independent of the body, is evident from posit ivti 
declarations of tlio VhKlas, as shown by the hdlowinp: 
passages: “ This is tlie investigation whether a fter the 
death ot man the soid exist-s some assert, tiu' soul 
exists, the soul does not exist, assert otiiers." This is 
the comineneementi of one Upanisadd^ and it concludes 
with the words : it exists.® 

Another passage say.s: “Some souls after deatli 
are born (again) to obtain a body like animals, others 

but one, viz., perception. ’'J’he followers of Kavtda and those of 
Wugiita (Buddha) acknowledge two, perception and inference. The 
Sciikhyas rocTon three, including airirniatiou. The Naiyiiyikas, or 
l«)Uowor8 of Gotama, count four, viz., the foregoing together with 
comparison. _ The Frubhiikaras, as first observed, admit five. And 
the rest of the Mimiiiiisakas, in both schools, prior and later 
Mimiaiisa, onumorato six. Col. M. E., Vol. I, pp. 303, 304. In our 
passage, perception and inference include the other kinds of 
evidence. 

^ 'Fho Lokuyatikas are here .meant according to Anandagiri 
They do not acknowledge the existence of the sonl, independent of 
the body, and accordingly do not perform any actions relative to a 
future life. • 

See Katha Upanisad, I, 

3 K. u., VI, 13. 
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are changed into the condition of a trunk, according to 
their works, according to thoir knowledge of the Vedas.”^ 
Another passage commences: “If (the soul) is 
itself light, its knowledge and ceremonial woi-ks follow 
it (in another life) ; 77tan becomes holy by holy work.” 

Another passage which commences : “ I will 
declare” concludes wnth the words: che sotd is 
knowledge. 

The assertion, that the existence of the soul as 
independent of the body, can be proved by perception, 
IS not correct; for there is contradictory assertion of 
such who argue the contrary. 

For, if from perception a knowledge of the existence 
of the soul in connexion with another body, could be 
derived, we should not be opposed to the Lokayatikas ^ 
and Bauddhas,' wdio assert that the soul does not exist. 

‘ K. U., V, 6-7. 

teacS%S’'£i one of their 

materialism, and atheism and havA ’ a i ^ advocates of 

proof and source^o/knowledge only means of 

and tradition. Col. M E Vol I „ P’^obability 

Sara, calls up for Xtatiorno in the Vedante 

one maintaining tS the eross ^ 

soul, another that the corooreal omnnt ’■® .’■‘^ontical with the 

affirming that the vital fractions do® constitute the soul, a third 
mind and the soul are the same. C^. M E.? 

Budd^TL^^he ^MTdhvlmica^s’^^ 1 ?°*® among the followers of 

me J^Ladhyamicas, who . maintain, that all is void. 
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For with regard to objects of the senses, as for instance 
a pot, no contradiction takes place, as if one w^ould 
assert the non-existence of a pot, although it is perceived 
hy the senses. If you hold, such contradiction may 
exist by referring to the well-known topic of the trunk 
and the man, if the same object is taken by some for a 
trunk, by others for a man, w^e remind you of the fact, 
that all dispute ceases, when the nature of the object 
has been ascertained. For there is no dispute about 
the nature of an object of the senses, for instance, of a 
trunk, when it has been ascertained by perception. The 
Vainasikasi on the other hand, although acknow- 
ledging the I, yet reject the opinion of the existence 
of the soul, independent of the internal body. 
Accordingly, since the soul is different from any 

2. The Yogacaras, who assert that, except internal sensation or 
intelligence (Vijnana), all else is void. 3. Sautrantikas. They 
affirm the actual existence of external objects no less than of 
internal sensations. The exterior objects to be known by immediate 
perception. 4. Vaibhasikas, who agree with the latter, except that 
they contend for a mediate apprehension of exterior objects, through 
images, or resembling forms, represented to the intellect. C. M. E 
Vol. I, pp. 390, 391. 

^ ^ Hence these Buddhists (the Sautrantikas and Vaibhasikas, who 
believe, that objects cease to exist, when no longer perceived, they 
have but a brief duration, like the flash of lightning, lasting no 
longer than the perception of them. Their identity is bat momen- 
tary) are by their adversaries, the orthodox Hindus, designated as 
Purna— or Sarva— Yainasikas arguing total perishableness, while the 
followers of Kanada, who acknowledge some of their categories to he 
eternal and invariable, and reckon only others transitory and 
changeable ; and who insist that identity ceases with any variation 
in the composition of the body, and that a corporeal frame, receiving 
nutriment and discharging ex(»retions, undergoes continual change, 
and consequent early loss of identity, are for that particular opinion, 
called Ardhavainasikas ‘ argufng half perishableness.’ Col. M. E., 
Vol. I, pp. 393. 394. 
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object of the senses, its existence cannot be proved by 
perception. 

Nor can it be proved by inference. If you say, 
that the S'ruti applies arguments in proving the 
existence of the soul, and that these arguments are 
based upon perception, we do not admit this on the 
ground, that there is no perception of the soul, relative 
to a former birth. When, however, the existence of the 
soul by the Veda is acknowledged, and also by common 
arguments, according to the meaning of the Veda, the 
followers of the Veda, the Mimaiiisakas and Tarkikas 
{or logicians), will substitute the fiction, as if the per- 
ception of the I and the arguments in accordance with 
the Vedas, were produced by their own intellect, and 
hence say, that the soul is proved by perception and 
inference. 

The ceremonial part of the Vedas is intended 
for the special instruction of him, who with cer- 
tainty knows that the soul exists, subject to 
transmigration, and who in consequence is anxious 
to avail himself of special means to obtain and remove 
objects of desire and aversion in connexion with another 
body. The ignorance, however, with regard to the 
soul, which produces the wish to obtain what is desired, 
-and to remove what is not desired, and which by its 
nature prides itself in the feelings of self, dominion and 
possession is not annihilated by ceremonial works; 
this can only be effected by' the opposite knowledge of 
the identity of Brahman with the individual soul. For 
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as long as this ignorance is not annihilated, so long the 
ignorant soul, owing to passion, hatred and other 
natural faults, resulting from works, and owing to the 
transgression of commands and prohibitions of the S'astra 
continues to accumulate by thoughts, words and by the 
body, works which are called unholy, and which are 
the causes of evil concerning events that fall within 
the senses as well as that which do not fall within 
them. All this is the result of the greater power of 
natural faults. Hence in proportion to the faults, 
transmigration ensues from the highest state downwards 
to the lowest state of inanimate matter. 

Sometimes the purification by means of the S'astra 
has a greater power. Hence the soul acquires by 
actions of mind, speech and body a state which is called 
virtue, and which is the cause of good. This virtue is 
twofold — virtue resulting from knowledge and mere 
virtue. The reward of the latter is the obtaining of the 
world of the manes (Pitrs) and of other like worlds. 
The reward of virtue, resulting from knowledge, is the 
obtaining of the world of the Devas, and of other 
worlds, upwards to the world of Brahman. Thus it is 
said in the S'astra : sacrificial works directed to Brahman 
are preferable to works directed to the Devas. Also 
the Smrti^ teaches: work, according to the Vedas, is 
twofold, (such as concerns active life, and such as refers 
to contemplation ; the former satisfies desires, the latter 
abstains from them through knowledge). 

' Manu, 12, 88. 

B2 
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If lastly, virtue and vice are equally balanced in a 
person, he obtains the condition of man. Thus by the 
power of ignorance and other innate faults, a soul has 
to transmigrate, in accordance with its virtue or vice 
into worldly forms, different in name, shape and works 
from the state of the world of Brahman downwards to 
the condition of inanimate matter. 

Thus this manifested world, subject to the connexion 
between cause and effect, was not manifested before 
its creation. “ This world which, like a sprout springs 
from seed, proceeds from ignorance, which is placed as 
the result from works, from the performer and effects 
upon the soul, is without beginning, is without end, is 
without reality.” To remove the ignorance of a person 
who shows by reflections, as just described, his dis- 
satisfaction with the world, the following Upanisad is 
comnjenced , in order that he may obtain the knowledge 
of Brahman, which is opposite to that ignorance. 

The knowledge, however, of the ceremonies regard- 
ing the sacrifice of a horse, is required that those who 
are not fit to perform the horse-sacrifice may obtain by 
this knowledge the same reward.^ 

If one by such passages from the S'ruti as the 
following: “By knowledge or by holy actions the 
mentioned reward may be obtained,'' and “ He who 

A of the Upanisad a descrintion of thP 

As'yamedlia or horse -sacrifice, whi^h does not properW beWte 
IS given for the obiect, that Brah^nas and others mv Sin w 

P^X’ShXr*^ tMs sacrifice, which caS SfS^^h^e 
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overcomes even this world,” would conclude that the 
knowledge was only a kind of work ; he would be in 
error, first, because passages as such: ‘‘ who oiffers the 
sacrificial horse,” and '‘who knows ^ him thus,” leave 
it optional io perform that sacrifice either hy knovjledge 
or in reality ; secondlj, because it (this knowledge) is 
also mentioned in the second part of the S'ruti, which 
treats on knowledge ; thirdly, because also by other 
ceremomies a similar representation is made. Hence it 
follows, that from knowledge alone the reward of the 
horse-sacrifice is derived. The chief of all ceremonies, 
however, is the As'vamedha, because its reward includes 
the universal and special state of Hiranya Garbha.^ 

Further at this commencement of the knowledge 
of Brahman, the ceremony of the horse -sacrifice is 
described for the purpose to show the worldly tendency 
of all sacrifices ; for its reward is shown as the devourer 
which is death. 

If it be said that the regular^ ceremonies have 
no worldly effect, we deny this on the authority of the 
S'ruti, which enumerates the effects of all works. For 
every ceremony requires the assistance of a wife. 

^ That is to say, who knows the sacrifice of the horse to be an 
emblem of Prajapati. 

2 The universal state is Hirapyagarbha as soul of the universe, 
or Is'vara, who rules all; the special state is Hirapyagarbha as 
present in every individual. Here the special state means of course 
the state of a special divinity. 

sj^egular ceremonies are »uch, which, if not performed, are 
cause of sin, and if performed, are no cause of merit, ceremonies 
which every Brahmapa is bc^nd to perform, as for instance the 
regular ceremonies, called Sandhyavandana. Yide Yedantasara. 
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When by such wishes as the following, “ may I have a 
wife,” which are based on our very nature, the connec- 
tion of all ceremonies with objects of desire — moi'eover, 
as the reward of the ceremonies to be performed by a 
son, the world of the Rsis or Devas, have been pointed 
out, the state of Hiranyagarbha will be shown as 
reward of the Agvamedha at the end of this chapter by 
the words : “ This world is three-fold by name, form 
and work.” 

Thus the world is the manifest effect from all 
actions. These three (names, forms and works) then 
were before the origin of the world not manifested. 
Again they become manifest from the effects of the 
works of all living creatures as a tree spring from 
seed. This world, which is at the same time 
manifest and not manifest, the object of ignorance, 
which is morpheus and amorpheus : is for the sake of the 
ceremony, the performer and the effect, placed through 
ignorance upon the soul by its semblance of it. Therefore 
the soul, although it is separate from the world, although 
in its nature it is without the distinction of name, form 
and work, although it is without duality, essentially 
eternal, pure, intelligent and blissful, is yet manifested 
by the difference of ceremony, performer, effect, and by 
other distinctions. Therefore as the erroneous conception 
of a rope as a snake is removed by a correct apprehension, 
so the knowledge of Brahman k commenced to annihilate 
the ignorance, tbe cause of desire and other faults, and 
also of works, of a person who is dissatisfied with this 
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world, which naturally represents the distinctions of 
ceremonial act of the performer and of the effect, and 
which naturally applies causes and effects by such 
sentences, as : this is so or so. In this, the part com- 
mencing with : “ The dawn is the head,” etc., is designed 
for the knowledge of the horse-sacrifice. The sacrifice 
is represented under the emblem of a horse, on account of 
the eminence of the horse. The eminence again is 
derived from the sacrifice bearing its name and from its 
being the representation of Prajapati.^ 


^The As'vamedha and Purusamedha, celebrated in the manner 
directed by this Veda (white Yajur Veda) are not really sacrifices 
of horses and men. In the first mentioned ceremony, six hundred 
and nine animals of various prescribed kinds, domestic and wild, 
including birds, fish, and reptiles, are made fast, the tame ones, to 
twenty-one posts, and the wild, in the intervals between the pillars; 
and after certain prayers have been recited, the victims are let loose 
without injury . . . This mode of performing the As vamedha and 
Purusamedha, as emblematic ceremonies, not as real sacrifices, is 
taught in this Veda and the interpretation is fully confirmed by the 
rituals, and by commentators on the Samhita and Brahmana . . - 
The horse, which is the subject of the religious ceremony, called 
Aswamedha, is also avowedlj an emblem of Viraj, or the primeval 
and universal manifested being. Col. M. E., VoL I, pp. 61, 62. 


FIKST CHAPTER 


FIEST BRAHMANA 

gpTFF^ ipi^^TcT%>5q^ |1 
^ 5ITf^: mf^: l| 

Om ! whole is that, whole (too) is this ; from whole, 
Gonieth the whole : take whole from whole, (yet) whole 
remains. 

Om ! Peace, Peace, Peace, Harih, Ora. 


1. ^ ^ JTfOTr sqi^- 

®(Tc^Pi3^ I 

I qj^ q=^ 

^ajSTFKi^q'lfJt I 

3^1 'Tf^T 

^ fwt=^^sRTg) qrg:^^ 

q%r^ qTJfq^q ^ ,| 
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OM ! The dawn in truth is the head of the sacrificial 
horse. The sun is the eye ; the wind the breath ; the 
fire, under the name Vais'vanara, the open mouth ; the 
year the body of the sacrificial horse. The heaven is 
the back ; the atmosphere the belly ; the earth the 
footstool (hoof); the quarters the sides ; the intermediate 
quarters the bones of the sides ; the seasons the 
members ; the months, and the half months, are the 
joints ; day and night the feet ; the constellations the 
bones ; the sky the muscles ; the half digested food the 
sand ; the rivers arteries and veins ; the liver and 
spleen the mountains ; the herbs and trees the various 
kinds of hair. The sun, as long as he rises, is the fore- 
part of the body ; the sun as long as he descends, is 
the hind part of the body. The lightning is like 
yawning ; the shaking of the members is like the rolling 
of the thunder , the passing of urine is like the rain of 
the clouds : its voice is like speech. 

“ The dawn is in truth,” etc. The dawn means here 
the hour of Brahman. “ In truth.” is said for the sake of 
reminding, and reminds of a well-known time. Is the 
head,” from its being the principal time ; for the head is 
the principal part of the body. For the object of purifying 
the animal, representing in its members the various parts of 
the ceremonies, time and other conditions of the sacrifice 
are typified by the head and other parts. It is represented 
as Prajapati by giving it the emblems of Prajapati ; for the 
representation of the animal by time, the worlds and the 
divinities is its representation as Prajapati, for this is 
the nature of Prajapati, '•as Vispu and other deities 
are represented under tl^e form of an image. The 
sun is the eye,” as nearest to the head, and as being 
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the tutelary deity of the eye.' “ The wind is the breath,” 
from its identity with it. “ The mouth is fire, under 
the name of Vais'vanara ” ; Vais'vSnara is the .special 
name of Agni, meaning, whose mouth is wide open. Agni 
is also the deity of the mouth- “ The year is the body,” 
viz., the year, as containing twelve or thirteen months. The 
year is the body of the members of time ; for the body is 
in the midst of the members, as the S'ruti says. “ Of the 
sacrificial horse ” ; this is here repeated for the sake of 
connection, “ The heaven is the back,” both being placed 
alike above. “ The atmosphere the belly,” both being 
hollow. The earth the footstool. The quarters, although 
four, are the two sides, by the similarity of both. This 
comparison is not improper for the reason, that the number 
of both is different ; for as the two sides of the horse are 
turned to all quarters, there is no fault in this comparison, 
“ The intermediate quarters,” viz., Agneyi (regent of the 
south-east), etc., the bones of the sides. “ The seasons are 
the members,” from the similarity of the parts of the year 
with the members of the body. “ The months and half 
months the joints,” from their similarity. “ Days and 
nights the feet ” in plural number from the difference of 
days, as days of Prajapati, of the Devas, of the Pitfs, and 
of men. “ Feet,” because they proceed for the time as body 
proceeds _ with the days and nights, as with the feet of the 
horse. ‘ The constellations the bones,” from their similar 
white colour. “The sky,” meaning here the clouds of the 
sky, because the sky was formerly mentioned as the belly, 
are the mu-scles, from the similarity of both in oozing 
either water or blood. “ The half digested food the 
sand,” from the similarity of the separate parts. The 
rivers, “ arteries and veins,” because both ooze. “ The 
liver and the spleen,” the mountains, viz., the two pieces of 
flesh to the right and left under the heart ; they are called 
“mountains ” from their hardness and height. The herbs, 
small plants, the hair of the body; the “trees,” the hair 
of the head, according to their likeness. The sun rising 

' nearest to the head, so the sun is nearest to the 

dawn. This is the point of their resemblance. — Anandagiri. 
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until noon is the forepart of the horse above the navel ; 
the sun, descending from the midst of his course, is the 
other half, the hips and loins, from their respective 
similarity. The lightning is like the yawning,” from the 
likeness of the mouth,^ when it suddenly opens, with the 
rending of a cloud. The shaking of the members is 
like the^^ rolling of thunder,” from the similarity of the 
sound. “ The passing of the urine is like the raining of the 
clouds— both sprinkle alike. The voice is like the 

neighing of the horse ; in this there is a natural 

likeness. 

^ WT ^ II 

The day is the Mahima, placed before the horse ; 
its. birth-place is the eastern sea ; the night the other 
Mahima, which is placed behind the horse ; its birth- 
place is the western sea ; these Mahimas are placed 
around the horse. The horse, under the name of Haya, 
carried the gods, under the name of Vaji the Gandhar- 
vas, under the name of Arva, Asuras, under the name of 
As'va, men. The sea is its companion, the sea its 
birthplace. 

“ The day,” etc., this is said in illustrations of the 
golden and silver cups, called Mahima, which are placed 
before and behind the horse. The day is the golden cup, 
from the similar splendour of both. How is the day placed 
as the cup before the horse ? By its being an emblem of 
Prajapati ; for Prajapati who is represented by Aditya (the 
sun), etc., is designed by^the day. In naming the horse 
Prajapati is meant, as the lightning is manifest by 

B 3 
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manifesting a tree. The birthplace of the golden cup means 
here the place where it is kept. Thus the night represents 
the silver cup, from the likeness of the cniour, or of the 
hind-part of the horse. Behind this horse, (ho cup, by- 
name Mahima, is placed. Its birthplace is the western sea. 
Mahima means greatness ; for it shows the opulence of the 
horse, that the golden and silver cups are placed on either 
side. These cups, under the name of Mahima, are placed 
round the horse. The repetition is here made for the sake 
of praise, viz., the Mahimas, which have those distinctions, 
and the horse gifted with greatness. The same praise is' 
intended by the words: “The horse under the name of 
Ha,ya.” Haya is derived from the root Hinoti, the action of 
going, going an eniinont iiiaiiner, unless it means a 
peculiar race. It carries the gods/^ means either it gained 
the ^ condition ^ of a god by its being the representation of 
PrajEpati, or it became the carrier of the gods. But is not 
the ofl&ce of carrying a blame ? By no means ; for carrying 
is the nature of the horse, and as by this nature it acquires 
an eminence, as being connected with the gods and other 
superior beings, it is rather a praise. In the same manner 
the word VEji and the other terms of the horse denote 
different races. The horse, under the name of Vaji, carried 
the Gandharvas under the name of Arva, the Asuras, under 
the name of As'va men. The sea, which represents here 
the universal soul, its companion ; there is its dwelling- 
place. The sea, its birth-place, the cause of its production. 
In this way the purged birth-place, or the purified dwelling- 
place IS praised. In the waters is the birth-place of the 
horse, says the Hruti ; thus the sea is its well-known 
origin. 


1 f| 
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' sn 3TPH ^ ^ II 

There was not any thing here before : this waa 
indeed enveloped by death, who is voracity ; 

For voracity is death. He created this mind, 
desiring : May I have a soul. He went forth worship- • 
ping. From him when worshipping, the waters were 
produced. He then reflected : To me, when worshipping, 
water (Ka) was produced. For the same reason fire 
obtained the name of Arka. Happiness is indeed pro- 
duced for him, who in this manner knows the nature of 
Arka. 

The origin of the fire, required for the performance 
of the horse-sacrifice, will now be explained. As it is 
intended to describe the particulars of the fire with regard 
to the horse- sacrifice, the birth of the fire is here introduced 
for its praise. 

“ There was not any thing here before.” “ Here,” 
in this universe, there was not any thing that ^ could be 
distinguished by differences of name or shape. Before, 
viz., before the creation of the mind and other productions. 

‘Then was there not the universal void ? ^ For this 
follows from the passage of the S'ruti: “ There was not any 
thing here,” which means there was neither an effect nor 
a cause. It follows also from the idea of production ; for 
suppose a pot be produced, consequently there is no exis- 
tence of the pot before its production.’ 

But hence does not follow the non-existence of the 
cause, as is‘ evident from the lump of earth (from which the 


‘ This is the opinion of tjjie Madhyamicas, one of the four sects 
of the Bauddhas. 
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pat is produced) ; let it be granted, that there is no existence 
of a thing, that is not perceived ; ’ let therefore the effect 


affect the existence of 
(before it produces the 

there is no perception 
If then non-perception. 


not exist ; this, however, does not 
the cause, as it can be perceived 
effect). 

‘No, before the production 

whatever, either of cause or effect. . 

which is a negation, is the cause of the whole world, neither 
cause nor effect can be perceived before its creation ; there- 
fore the negation of all (cause and effect) must be 
admitted.’ 

We deny this. First, because the S'ruti declares : 

By death was this indeed enveloped ” ; for if there was 
nothing to envelope, and nothing to be enveloped, the S'ruti 
could not say, this was indeed enveloped; for there is no 
such a conception as the son of a barren woman, adorned 
with a sky-flower. And it is said, by deatli indeed was 
this enveloped ; therefore, by the evidence of the S'ruti, it 
follows both, that before the creation of the world there was 
a cause which was enveloping, and that there was an effect 
which was enveloped. We deny it secondly, by argument ; 

we may know by inference the existence of cause and 
effect before the production ; for if a real effect takes place, 
it must be produced by a real cause, and cannot be produced 
by an unreal cause. 

The existence of a cause of the world before its 
creation is argued in the same manner as the existence of 
the cause of a pot and of other productions. If you * argue 
the non-existence of the cause of the pot, etc., from the 
reason, that the pot could not be produced, unless the lump 
ot earth ' and other similar things disappear,' we cannot 

its cai^e perceived, before it is produced by 

* The opponent of course. 

® From which the pot is produced. 

stanc/+hA reasons iir this way : If the effect (for in- 

does aisomot^l,^ Tr lump of earth) 

lumn of the effect has arctual existence, the cause (the 

lump ot earth) has disappeared, f.e., exists no more. 
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agree, since earth and other substance are the real causes ; 
for earth, gold, etc., are the causes in the production of a 
pot, and not the peculiar shape of the lump, since, if there 
is not the former, (earth), there is not the latter, (the pot). 
Namely, even if there is not a peculiar shape of the lump, 
the production of a pot and similar effects takes place from 
such substances alone, as earth, gold and similar causes. 
Therefore not the peculiar shape of the lump is the cause 
in the production of a pot. On the other hand» if there do 
not exist earth, gold and similar substances, the production 
of a pot, etc., does not take place ; consequently, earth, 
gold, etc., are the causes, not the peculiar shape of the 
lump *5 for every cause, when producing an effect, produces 
this effect, only by concealing (making disappear) its former 
effects, because it is impossible that from one and the same 
cause, at one and the same time, many effects should be 
derived.^ 

Nor does the cause disappear with its former effect/: 
therefore the production of the pot by the disappearance of 
the lump, (which you say, is the cause) shows, that the 
lump is not the cause. If you say, ‘ that before the pro- 
duction a cause does not exist, because, independent of the 
lump of earth, earth and other substances have no exis- 
tence,’ we object ; for earth and other substances do not 
disappear with their former effects, but are yet found in the 
last productions* as in a pot, etc. 

If you maintain, ' that without the lump, the pot, 
etc., earth and other causes are not perceived,’ we deny this 
also, because, when a pot, etc., is produced, the lump, etc., 
has disappeared, while the earth and other real causes are 
there still remaining. If you say, ‘that the connection 
(between cause and effect) depends upon comparison,'' and 

^ For instance. The shape of a lump of earth, from which a pot 
is to be made, must disappear in order that the production be pos- 
sible. This shape, . however, is not the cause, but it is merely a 
former effect of the same cause, ^rth. 

^ S'ahkara has omitted to give the argument of the opponent, 
which is based upon the suppfDsition that the relation of cause and 
effect can only be apprehended by comparison. Anahdagiri 



22 


THE TWELVE PRINCIPAL UPANISADS 


not upon the permanence of the cause (in the effect) ’ ;*'*we 
deny this also, for as the parts of earth that compose 
a lump, are found in a pot by mere perception, there is only 
a semblance of inference, and therefore comparison and 
other similar actions do not take place. 

Moreover the different mode of operation in percep- 
tion and in inference is not incompatible, because inference, 
which is always preceded by perception, would otherwise 
have nowhere a place to depend upon. 

If it be supposed, that ‘ all has only a momentary 
existence, and accordingly in a sentence ; that is this, both 
terms refer only to a momentary existence,’ it follows that 
the notion of that ” is dependent on the notion of another 
that ” which is again dependent on another, so that there 
is no stability. It further follow.?, that the notion " that is 
like this,” is also impossible, (the term “ this ” being 
dependent on a similar series) hence the conclusion is 
unavoidable ; there is no dependence whatsoever. The 
connection between the two notions of that and this is also 
impossible, because there is no subject ^ to perceive them. 
If you say, there is a connection between them by com- 
parison, we object, because the mutual connection of the 
notions of that and this cannot be understood. And if there 
be no connection between one object and another object, the 
idea of comparison cannot take place. 

_ ^ Granted, that there is no comparison, the notion of 

that is possible. No, because, like the notion from com- 
parison, the notions of that and this have no reference to 
any real object. Granted that all notions have no real 
object, what then ? ’ You must then admit that true as well 
as false notions refer to objects which are objects of nothing. 

exists, is only momentary ; but 
T« (cause and effect) exist ; therefore they are momentary. 

momentary existence of all that exists, has been shown. 

delusion is unavoidable?^'"®® comparison. 

involwH fn subject, no reasoijable being, because it would be 

involved m the same eternal change. 
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If you lastly say, ‘ this may be so,’ we contradict, because, if 
all notions are without object, you cannot form the idea of 
a false notion. Hence, your opinion, that the notion of that 
depends upon comparison, is not true and we therefore 
conclude, that the real existence of the cause before the 
production is proved. 

This is also true with regard to the effect, on the 
ground of its manifestation. ‘ How is the existence of the 
effect before its production proved on the ground of its 
manifestation ? ’ ^ 

Manifestation is the ground of this (effect)^ — hence 
manifestation means a perception dependent on a knowledge 
which is present ; for as in common life a pot and similar 
things, enveloped by darkness, became an object of knowledge, 
when the cause of enveloping has been removed by means of 
light, etc., and do therefore not disapprove their former 
existence, so also we argue the existence of this world 
before its production *, for unless a pot exists, it cannot be 
perceived, even if the sun rises. 

‘ It certainly is not perceived by you, unless it exists. 
For if productions, as a pot, etc., do at any time ^ not 
exist, they are not perceived by you, if the sun even rises. 
If the lump of earth is not at hand, and no enveloping 
cause, as darkness, are present, the effect will not be per- 
ceived on the ground that it exists.’ 

^ The objection of the opponent, according to Anahdagiri, is as 
follows ; If you say, that an effect is proved by its manifestation, 
how does the existence of the effect follow from its manifestation, 
for from the existence of the effect follows also its manifestation, and 
again you maintain, that the existence of the effect is based upon its 
manifestation. This is a false circle. The answer of the Yedantis 
is : The previous existence of an effect, which is not perceived, is 
proved by its manifestation, which is perceived. There is therefore 
no false circle. The argument for the previous existence of an effect 
is based on this premise : All that is manifested, exists before its 
manifestation, as a pot enveloped by darkness. 

- ■Reference is here made t^ the past and future time; for if, 
says Anahdagiri, an effect, that is destroyed, or that is to he, did 
exist like a present effect, it wo^ld be also perceived. This, however, 
is not the case, and therefore the argument is not correct. 
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We do not admit this, because there is a twofold 
kind of enveloping ; for things that envelop an eft'ect. as a 
pot, etc., are twofold; first, things which screen, as dark- 
ness, etc., when the earth and other substances are already 
manifested ; secondly, the modification of the parts, earth 
and other substances in the state of another effect as of a 
lump, etc., before the manifestation of the earth i/? the effect 
of a pot, etc. Accordingly, the perception of an effect, as 
a pot, although existing before its production., cannot take 
place, because it is enveloped (in another effect). The 
distinction, however, according to the common ideas of 
destroyed, produced, existing, not existing, is merely the 
twofold distinction of the ideas of manifestation and 
disappearance.^ 

This is improper, because the lump, the two halves 
of the pot, etc., are different from any thing that envelops ; 
for any screen, as darkness, which envelops any production, 
as a pot, etc., appears something different from the pot and 
similar things while the lump or the two halves do not 
appear different from the pot. Therefore your assertion, 
that a pot, which is in the state of a lump or of the two 
halves, is not perceived because it is enveloped, is improper, 
because it is different from the idea of enveloping.’ 


By the disappearance of the half, a pot is destroyed ; by remov- 
ing the lump and other enveloping things it is manifested; its 
manifestation by means of a light, etc., is its existence ; its dis- 
appearance by means of the lump, etc., is its non-existence. 

“ To understand the following, it is necessary to know that the 
usual way among the Hindus to make a pot is, first to form two 

^1^® Kapalas, the halves of the pot, and to join them 
afterwards in the middle. 


^/ This objection is based upon the supposition, that the thing 
which IS enveloping, is not identical with the thing that is envelopec 
by it, as lor instance, darkness is not identical with any thing tliai 
enveloped by it. Therefore, the opponent argues, the lump oi 
earth cannot envelop a pot or any other production, beeaiise bott 
(the lump and the pot) are identical. The refutation of this is 
twofold, according to a distinction in the term identical, viz,, the 
assertion that the enveloping thing cannot he identical with the 
^ned, means either, tha| it cannot be identical as to its 
identical as to its cause. The first is 
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We do not agree, for, on the one hand, milk and water 
(when mixed) and similar things, appear in an identical 
state although the water and similar things are enveloped 
by milk, etc. On the other hand, if you say, that ‘ there is 
nothing which envelops, because the parts of a half that is 
ground to dust are contained in the pot,’ etc., we deny this ; 
for if the different parts are in another effect, there is 
evidently an enveloping. ' There must, however, be an 
effort to remove what envelops, because the pot and 
other effects, which are in the state of the lump or of 
the halves, are not perceived in consecLuence of their 
being enveloped, and accordingly a person, who is 
desirous of any production, as of a pot, must direct his 
effort to destroy what envelops it, and not to the production 
of the pot. This, however, does not exist, and it is there- 
fore improper to say, that there is no perception of a thing 
which exists, because it is enveloped.’ We deny this, 
because it is against the rule in practice ; for the mani- 
festation of a pot, etc., does not take place only by an effort 
to destroy obstacles, as is evident from the effort to produce 
a light, if a pot and other productions are enveloped in 
darkness. If you say, 'that this is done to destroy 
darkness, viz., that the effort made to produce a light, is 
merely made to let darkness disappear, and if the darkness 
is destroyed the pot is ^ manifested by itself ; for there is 
nothing (no obstacle to the sight) in the pot,’ we do not 
grant this, because the perception takes place, when the 
pot is manifested ; for as the manifested pot is perceived by 
means of a light, so it is not before the light is employed. 
Therefore the light is not for the means to destroy the 
darkness, but rather for the means of manifesting the pot, 

refuted by the fact, that the contrary . takes place, for instance : 
when milk and water are mixed, water, which is enveloped by milk, 
is perceived as one and the same with the milk, which could not be 
the case, if the thing that envelops must be different from the thing 
that is enveloped. The second is refuted on the ground, that different 
effects in one and the same causfi are ^parated from each other, and 
do therefore not destrov each other. — A. G. ’ 

^ That is to say, when the !fecreen, darkness, is removed, there is 
no obstacle to its manifestation. 

B 4 
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because the perception takes place by manifestation. 
Sometimes there may be an effort also to destroy what 
envelops, as in the destruction of a screen, etc., but on this 
account it is not the rule. A person who wishes the 
manifestation of any thing, must make an effort to 
destroy all that envelops. 

This follows also from the success of a work, if done 
in accordance with its rule. We said, that an effect, which 
abides in the cause, is an obstacle to another effect. If 
then an effort is made to destroy an effect, which was 
before manifested, for instance, a lump, or the two halves 
which were before concealed by the lump,’ then is produced 
an effect which is called splitting or grinding, etc. A pet, 
which is enveloped by such effects, is not perceived, and 
requires therefore another effort; hence a person who 
wishes the manifestation of a pot, can only be successful, 
if the needful action of producing a pot is used by him. 
Therefore the effect exists even before its production. 
— This follows also from the distinction of the ideas of past 
and future. It is only reasonable, that the ideas of “ there 
was a pot,” and “there will be a pot,” like the idea of 
“ there is a pot ” do not refer to an object that does not 
exist. — It also follows from the action of any one, who is 
desirous of a future production ; for nobody would act with 
regard to a desire of things that have no existence. — It 
follows also from the truth of the knowledge of the Yogis, 
with regard to past and future events. If a future pot were 
not an existing thing, divine knowledge, from immediate 
perception with regard to a future pot, would be a false. 
We do not take notice here of an effect, which is 
perceived at the present time ; for we granted before 
inference for the existence of an effect which has been, 
or which is to be. — This also follows from the impossibility 
of the country. When potters are engaged in the 
fabrication of a pot, it is evident by this, proof that the 
pot is to be ; for if with any time the future existence of 
the pot is connected, then^to connect with that time, 

’That is to say, which weretbefore in the state of the lump : 
for this IS a previous effect of the same cause (earth). 
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a not existing pot, is a contradiction ; for a pot, that is to 
exist, does not exist, means, it is not to exist ; it is the 
same, as if it be said : This pot now before us does not 
exist. — Further, let potters be engaged in the fabrication 
of a pot, and let it be said the pot does not exist before its 
production. If then the meaning of the word not existing, 
is, that the pot does not exist in the same manner, as 
potters and other artisans, who are engaged in their 
work, exist, then there is no contradiction. ^Yhy 
not ? Because the pot exists in its own form, which is to 
exist ■, for neither the existence of the lump, nor of the half, 
is the existence of the pot. Taken in this view, when 
potters are engaged in making a pot, there is no contradic- 
tion in the idea of a pot which does not exist before its 
production. If you, however, prohibit the idea of the 
condition of the pot as a future production, there is a 
contradiction ; but you did not prohibit this for with every 
action is not only existence or futurity connected (but also 
the past). Further, among the four privations,’ the mutual 
privation with regard to the pot is perceived as something 
different from the pot, as' the negation of the pot may be 
for example cloth ; but it never can become the negation oj 
a pot itself; for the negation of a pot, for instance cloth 
which exists, is never something negative, but something 
positive. If this is the case, then all the other negations, 
viz., antecedent negation, destruction and absolute negation, 
which may take place with regard to the pot, are something 
positive, different from the pot itself, because they have the 
same connection with it as the mutual negation. In this 
manner refer all negations to something positive. If this 
is the case, antecedent negation of the pot does not mean a 
negation of the pot itself before its production. Therefore 

’ Negation or privation is of two sorts, universal and mutual. 
Universal negation comprehends three species antecedent, emergent 
and absolute. Antecedent privation is present negation ot that 
which at a future time will he. Emergent negation is destruction, 
or cessation of an .effect. Absolute negation extends through all 
times, past, present and future. Mutual privation is difference.^ It 
is reciprocal negation of iden-^ty, essence, or respective peculiarity. 
(Ool. M.E., Vol. I, pp. 288, 289.) 
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if you say, “the antecedent negation of a pot,” you must 
acknowledge the (existence of the) pot itself, or you could 
not connect it with the genitive case (of the pot). If you 
say, ‘it is connected with it by rhctoi-icaUigure, as if one 
speaks of the bodij of a stone liguro.* yet, if you pronounce 
such a sentence as the negation of a pot, the connection of the 
rhetorical negation is with the pot, and not with the nature 
of a pot (then the negation is only artificial negation and 
not the real negation of the pot). If you say, ‘ that the nega- 
tion of a pot is something different from the pot,’ then we 
must refer you to the answer we have given before. 

Further, before the production of a pot, there cannot 
be a connection of the pot which does not exist with its 
cause which exists, which is as if you would give horns to 
a hare, because the connection is always mutual. If you 
say, there is no fault in our case, because the connection 
is only an accidental one,’ we object, because even an 
accidental connection cannot take place for elements, of 

which the one exists, the other not exists ; for with regard 

to two elements that exist, either the necessary or accidental 
connection may take place ; but it does not take place for 
elements, of which the one exists, the other does not exist or 
for elements, of which either does not exist. It is therefore 
proved that the effect exists before its production. The 
Upanisad now explains the nature of death, by whom this 
mniverse) was enveloped by the words : 

Who is voracity.” The desire to devour is vora- 
city— this is death, for voracity is the true definition of 
death. By death, then, whose nature is voracity, this 
universe was enveloped. How is voracity death? The 
answer IS For voracity is death.” The meaning of the 
word for is, that the reason is well known ; for he who 
GsirG.'b to dovour, kills according to his voracity the living 
creatures. Consectuently death is represented by voracity ; 
oracity as a desire is a quality of the soul in its modifi- 
■> therefere this Hirapyagarbha, in 
ms modification as intelligence, is called death. By this 
ath was this effect enveloped, as a pot and other 
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productions aro enveloped by earth in its modification as a 
lump. “ He created this mind the above-mentioned 
death, by the desire to create the productions, afterwards , 
to be specified, made the so-called mind, capable to reflect 
on his creation, the internal sense which is possessed 
with the faculty to ascertain knowledge and with other 
faculties. For what purpose did he create the mind ? 
The answer is : “ May I have a soul,” may, by the soul, in 
its modifications as mind, I have mind. PrajEpati, 
possessed with mind by the manifestation of^mind, having 
adored himself, said : I have succeeded. “ From him,” 
from PrajEpati, when worshipping, the waters, the 
element whose quality is taste, “were produced,” as the 
embodied parts of his devotion, that is to say, he created 
the water after the production of the sky and the other two 
elements,’* as it accords with the authority of another 
passage of the S'ruti, and the improbability of a reverse 
order of the creation. “He then reflected, when worship- 
ping, (Arcate) water (Ka) was produced for me.” For the 
same reason, that death was called Arka, Arka or the fire, 
in its connection with the sacrifice of As'vamedha, obtained 
the name of Arka ; for the second appellation of fire is 
Arka. The name of Arka, as derived from Arcana, which 
means to worship for one’s welfare or as derived from its 
connection with water, denotes a quality of fire. To him 
who in this manner, as has been mentioned knows the 
nature of Arka, water, or happiness (the word Ka is used 
for both) is indeed, of a certainty, produced. 

2 . 3?# 5[T UT 

Or the waters are Arka. The froth of the waters, 
which was there, became consistent. This became the 
earth. On the creation this he became fatigued. 


^ Air and fire. — Taittareya 'frpanisad, I, 2. 
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The splendour, the exudation of him, when he was 
fatigued, heated, was poured out as fire. 

" Or the waters are Arka.’’ Who is again called 
Arka ? The waters, the embodied pai’ts of the devotion, are 
Arka, as produced from Arka or fire. As it is said in the 
Kruti : And in the waters is placed the fire. But they are 
not directly called Arka, because this is the proper place to 
describe the fire, but not the water. And afterwards it is 
also said : This fire is Arka, “ The froth of the waters, 
which was there,” like the cream of curdled milk, became 
consistent”; the froth of the waters, heated from within 
and without by the generative splendour, became consistent, 
became the earth The meaning is, that from these 
waters the mundane egg sprang forth. “ On this,” on the 
production of the earth, “ he,” death, PrajEpati “ became 
fatigued”; for everybody, after the performance of work, 
gets fatigued, and it is the great work of PrajEpati to 
create the earth. What does it mean that he got fatigued ? 
From the body of PrajEpati, when fatigued, heatedi distressed, 
his creative splendour as exudation, his substance was 
poured out. Which is the fire that was poured out ? It is 
PrajEpati as the Viraj (who is throughout splendour) within 
the egg, the first-born, containing within himself the 
whole organism of productions. He is the first embodied 
soul, as it is said in the Smrti. 

3. g- qif sncrTi[S[T 

^ ^ 

% |1 

He made himself threefold, Aditya as the third, 
Vayu as the third. This life parted threefold. His 
eastern quarter is the head. The quarters on 
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either side are the arms. Then his western quarter 
is the tail, the quarters on either side are the 
things, the south and north the flanks, the sky the 
back, the atmosphere the belly ; this the breast. 
This fire is placed in the waters ; for wheresoever one 
repairs, there he is placed. This results from the 
knowledge of the wise. 

This Prajapati, when born, divided his own self, the 
organism of all productions, threef_old. How threefold ? 
Besides Agni and Vayu, he made Aditya as the third to 
complete the number of three ; in the same manner, 
beside Agni and Aditya, Vayu as the third, and also, 
beside Vayu and Aditya, Agni as the third, according to 
their equal power to fill up the number of three. 
This Prajapati, the life of every individual in the 
world, was divided threefold according to the nature 
of Agni, Vayu, and Aditya, especially according to his 
own nature as death, without giving up the nature of 
Viraj. This first-born fire, as Arka in its connection with 
the ceremony of the As'vamedha, this fire as Viraj, which is 
purified according to holy rite, is also represented under the 
symbol of a horse ; for, we said, the whole origin, as above 
mentioned, is narrated for his praise. Thus is his sacred 
origin. “His- eastern quarter is the head,” both being 
alike by their excellence. “ The _quarters on either side,” 
viz., the quarters of Is-a and of Agneyi, “ are the arms ”. 
“ Then the western quarter of the fire is the tail,” viz., the 
part of the hip and loins, as being opposite to the front 
part. “ The quarters on either side,” viz., Vayu and the 
seasons, “ are the thighs,” being like to the corners of the 
back ; “ south and north the flanks,” being ^ like by their 
connection with the two former quarters. “The heaven 
the back, the atmosphere the belly,” as in the former 
description ; “ this earth is ’the breast,” both being alike 
by their position downwards. “ This fire,” being alike 
Prajapati, or the fire as the substance of the worlds and of 
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the other created beings, “ is placed in the waters As 
another passage of the S'ruti says : thus are all these worlds 
within the waters. “ For wheresoever anybody repairs 
there he is placed ” there he gains his abode. Who ? He 
who thus knows the nature of the fire, which in the manner 
described is placed in the waters ; for this is the fruit of his 
knowledge. 

4. Mqi ^ mm h 

3H m: mm m^ i qiqr^H- 

He desired : Let a second self of me be produced. 
By his mind he created speech, created union, viz., the 
devourer, death. The seed which there sprang forth 
became the year. For the year was not before him ; 
he was conceived for the space of such time. After 
the time, which is contained within the space of a year, 
he created him. When he was born, he opened his 
mouth against him. He cried. Thus was speech 
produced. 

“He desired.” Who? Death. He by himself, ac- 
cording to the successive order of creation of the water and 
the other elements created himself within the egg, as the 
.Viraj, as Agni containing the organism of all productions. 
He also made himself threefold, as it was said. How was his 
activity, ^ while he created? The answer is: “ He,” death, 
desired”. What? Let a second self of me,” a body, 
by which I am possessed with a body, “ be produced ”! 
Having thus desired, he created, by his before-created mind, 
speech, viz., speech represenfilng the three Vedas -, he 
created the union of speech with the mind, that is to say. 
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he reflected in his mind on the creation of the three Vedas 
in their successive order. Who ? Death, represented by- 
voracity, as it is said, death is represented by the desire to 
devour. This is here repeated, in order that it be not 
connected -with another. “ The seed,” the generative seed 
both of knowledge and ceremonies, the cause of all produc- 
tions of PrajEpati, the first embodied soul, which (seed) he 
perceived by his contemplation of the three Vedas, 
‘Vwhich there,” in that union, “ sprung forth, became” 
(being conceived in the form of an egg, after he had entered 
with, this generative seed the water, which he had created 
in accordance with his recollection of its [the water’s] pro- 
■ duction in a former birth) “the year”. This means, PrajE- 
pati, the framer of the period, called a year, became the year. 
“ For the year was not before him,’"* before PrajEpati, the 
framer of the annual period. As long as the duration 
of a year is, so long a time was PrajEpati, the 
framer of the annual period, conceived. What did he 
do after the completion of this time ? “ He created 
him” — ^which means, he broke the egg. When the 
babe, fire, the first embodied soul, was thus born, death 
in accordance with his voracity, “ opened his mouth 
against him” to devour him, upon which the babe, 
according to his natural ignorance, got afraid and cried. 
“ Thus was speech produced ” the sound of speech 
produced. 

5. g qT ^ 

qT=qT ^ 

qfTq: q3(i: 1 g 

qq qr qqfq qq- 

He reflected. If 1 kill, him, I shall have only little 
food. On this reflection he created by that word in 
union with that soul alf this whatsoever, the Rk, the 
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Yajus, the Sama Vedas, the metres, the sacrifices, man- 
kind, the animals. 

He resolved to devour all that he had created in 
this manner ; for he eats all, therefore he has the name 
of Aditi. He is the eater of this whole universe, this 
whole universe is his food. He who thus knows him 
in his nature as Aditi, will obtain the reward of this 
knowledge. 

” He reflected^" When death saw the terrified babe 
crying in such a manner, he reflected : “ If I,” however 

desirous of eating, kill at any time this babe, “ I shall 
have only little food.” On this reflection he abstained from 
eating him ; for much food is required for eating a longtime', 
not a little ; for by eating this boy, there will be only little 
food, as by the eating of the seed there will be want of corn. 
After having thus reflected on the necessity of abundant 
food, he created by the union of the before-mentioned 
threefold speech with the soul, the mind, the whole moveable 
and immoveable universe, “ all this whatsoever,” viz., the 
Ek, Yajus, Sama Vedas, the seven metres, viz., the Gayatrl 
and others, the three kinds of Mantras, which are the parts 
of the body of the Stotra Sastra with their Gayatrl and 
other metres, the sacrifices to be performed by Mantras, 
mankind, as the performer of sacrifices, and all the wild and 
domestic animals, necessary for the performance of the 
sacrifices. ‘‘ How is it possible, that he created by the 
threefold speech in its union with the mind, the Ek and the 
other Vedas when it was said before, that he created them 
in this manner?” There is no fault in this. The union, 
which the mind has with the three Vedas, does not exist as 
manifested, and the creation is the manifestation of the exist- 
ing Vedas by their application to ceremonies. ‘He,’ PrajSpati, 
being thus aware of the iucreasj,e of food, “ resolved to devour 
all that he had created,” all the actions, the causes of actions 
and the effects of actions. Dejith is therefore called Aditi, 
because he eats all ; for Aditi is derived from Atti, he 
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eats.— Thus it is in a Mantra “ Aditi is the sky, he is the 
atmosphere, he is mother and father”. He is the devourer 
of the whole world, considered as his food, by being the 
universal soul : otherwise there would be a contradiction ; 
for no individual can be the eater of the universe. There- 
fore he is the universal soul. This whole universe is his 
food.” Therefore it is consistent that all becomes his food, 
because he, as the universal soul, is the eater, — he, who in 
the aforesaid manner knows this state of Prajapati, death, 
or Aditi, this state, according to which he eats every- 

thing, will have such a reward. 

^tieX I! ' 

He desired : Let me perform again the great 
sacrifice. He became fatigued. He performed penance. 
When he was fatigued, when he had performed penance, 
glory and power departed. Life is glory, power ; there- 
fore, when life had departed from his body , his body 
assumed a swollen appearance ; there was yet mind 
within his body. 

'‘Pie desired,” this is said for the purpose to give 
the description of the horse and the horse-sacrifice. Let me 
perform again the great sacrifice.” The word again refers 
to his former birth ; Prajapati made the sacrifice of a horse 
in his former birth. With this recollection he came again 
at the commencement of the present Kalpa."* Being 
impressed with the recollection of the ceremonies, the 
performer and the reward of the horse sacrifice, he 


^ Kalpa, a renovation of the universe, one of the great periods 
from the renovation to the destruction of the world. 
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desired: “Let me again perform the great sacrifice,” 
and after he had thus desired the great work, he became 
fatigued like all other people. “ He performed penance.” 
When he was fatigued, when he had performed pen- 
ance, as in the former description, ^ glory and power 
departed. The explanation of the words glory and power is 
given in the TJpanisad itself ; life, mz., the organs of sense 
are glory, as being the cause of glory, for by the means of 
them renown is gained. In the same manner is power in 
this ^ body ; for if life is extinguished, no glory, no power is 
possible. Therefore the orgnas of sense are like glory and 
power in this body ; thus that glory and power of life 
departed from his body. When the organs of sense, the 
cause of glory and power, had departed from the body of 
PrajEpati, it presented the appearance of turgescence ; and 
was unpurified. There was yet mind in his body,” 
although deserted by Prajapati, in the same manner as the 
mind dwells on a beloved object, however distant it may be. 
When he thus remained in the body as mind, what did he 
do? 

Siqfq 55^1^ gc 5 p:FncFIT 
¥iqfq l| 

He desired; Let this my body be pure. Let me 
liave a self by this body. ^Hence it became a horse, 
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because this became swollen. And because it became 
pure, therefore the ceremony gained the name of the 
AsYamedha. He who thus knows the As'vamedha, 
knows also him. 

He knows the As'vamedha, who knows Mm 
in this manner. Having left it unrestrained, he 
considered himself as the horse. After a year he 
slaughtered it for his own sake, he gave up the animals 
to the gods. Therefore they slaughter the purified 
animal, representing in its nature as Prajapati all deities. 
He is the AsYamedha who shines. His body is the year. 
This fire is Arka. These worlds are parts of his self. 
They in such a manner are Arka and AsYamedha. 
They are again one divinity, death. He thus conquers 
the second death. Death does not obtain him . Death 
becomes his soul. He becomes one of those deities. 

The answer is : ** He desired.” What ? Let this 
my body be pure,*’ worthy of the sacrifice. Let me have a 
self,” let me have a body by this body ”. Thus he entered 
this body. Because this,” this body by my separation 
fi’om it, destitute of glory and power, became swollen 
(Asvad) for this reason it became a horse (AsYa). Hence 
the name of horse (As'va) is evidently intended for the 
praise of Prajapati ixi this ceremony. Further, ‘ because ” 
that which was before impure (Amedhya) without glory 
and power, by his entering again “ became pure ” (Medhya), 
worthy of sacrifice, therefore” the ceremony bearing the 
name of AsYamedha obtained the name df AsYamedha; 
for the nature of the sacrifice is to have ceremonies a 
performer and effects. This^ is like Prajapati. That the 
horse, by which the sacrifice is accomplished, is to represent 
Prajl-pati, is evident from^ the words of the Sruti ; The 
dawn is the head of the sacrificial horse,” etc. 
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The present passage, however: “He knows the 
As'varaedha,” is commenced, in order that the worship of 
the sacrificial horse, as an emblem of Prajspati and also of 
the fire, as it has been described, both of which are equal as 
being the sacrifice and effect, should be established* This 
view is obtained first, because in the former passage no verb, 
enjoining the action, is met with, and secondly because the 
rite (of the As'vamedha) requires such a verb. ^ “He knows 
the As'vamedha, who knows him,” viz., the horse and Arka 
in his nature as fire, in this manner, he knows the 
As^vamedha, none beside, which means, that it should 
therefore be known in this manner. The Ilpanisad now 
explains, why Prajapati is represented under the symbol 
of an animal. When Prajapati had desired : “ Let me again 
perform the great sacrifice,” and had represented himself 
under the emblem of a sacrificial animal, he considered 
himself as the horse which he left unrestrained, viz.,. 
witljout rein. After the completion of a year, “ he 
slaughtered it for his own sake,” by his nature as Prajapati 
representing all deities. “ He gave up the animals,” 
all the other animals, wild and domestic, according 
to the deities which they represent, “to the gods”. 
Because Prajapati considered himself as the horse, “there- 
fore ^ any other person, who, according to the before- 
mentioned manner, represents himself under the emblem of 
an animal, of the sacrificial horse, will thus think : “ Let 
me as the representative of all deities, being purified, 
slaughtered, be the divinity of myself. Let the other wild 
and domestic animals, according to the deities of which 
they are symbols, be slaughtered for the other divinities 
which are my parts.” In accordance with this, the priests 
Slaughter at present the purified animal, which in its 
nature as Prajapati represents all deities. “ He is the 
As'vamedha who shines.” He who is thus the sacrifice 

Anandagiri supplies here the defect in the argument : for 
verb enjoining the action, has been mentioned in the 
mrmer passage by the words He"" who knows the nature of Aditi’. 

^ established, he continues, refers, 

.secondary order; here, on the 
contrary, is the rule of the chief worship established. 
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which is performed by the means of animals is also described 
as the visible reward in the words : “ He is the As'vamedha.” 
Who ? He who “ shines,” viz., Savity (the sun) who mani- 
fests the world by his splendour. “ His body,’’ viz., the 
body of him who is at the same time the reward and the 
sacrifice, “ is the year,” because his revolution is performed 
within a year.’- And because the sacrifice which represents 
him, is only performed by means of fire, the reward is 
described by the symbol of the sacrifice. This terrestrial 
fire, Arka, is the cause of performing the sacrifice. “ These 
worlds,” these three worlds, “ are parts of his self,” of the body 
of this Arka, which is called Oiti, when applied at the 
sacrifice. Thus it was before said : ‘‘ His eastern quarter,” 
etc. “ They,” the fire and Aditya, “ in such a manner,” as 
they are described, “ are Arka and As'vamedha,” the sacrifice 
and the reward. Arka, the terrestrial fire, as the visible 


action, is accomplished by fire. And because the reward 
(Savitf) is the effect of the sacrifice, it (the reward) is des- 
cribed by the emblem of sacrifice. Therefore it is said 
Aditya is the As'vamedha. “ They,’^’ cause and effect, sacrifice 
and reward, Agni and Aditya “ are again one divinity ”.2 
This is death. Being before also, one, he was divided to 
correspond to the division into sacrifice, performer and 
effect, as it was said : “ He divided himself threefold.” He 
becomes again in the time, when the ceremonies are ac- 
complished, one divinity, viz., death representing the reward. 
Whosoever again knows him, the Asvamedha as one deity 
in this manner:— I am this death, the As'vamedha, one 
deity, the state of this is gained by me as being like the 
horse and the fire, — *' he conquers the second death,” that is 
to say, one having died, he is not born again for the second 
death. Doubting whether death, although conquered, would 
still not get him again, it is said : “ Death does not obtain 
him.” Why ? “ Death becomes his soul,” the soul of him 

who knows death in this manner. Or, death being thus the 

• 

^ The sacrifice is also performed in the space of a year. 

^ Life, according to Anandagiri, 
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reward, “he becomes one of those deities ’ This is his 
reward. 


THIRD BRAHMANA ; UDGITHA = BRAHMANA 

1. m ? RTSTiq^n m: ^ ^ 

II 

Twofold indeed is the offspring of PrajSipati, the 
gods and the demons.^ Therefore the gods are thus few 
in number, the demons many. They rivalled in these 
worlds. The gods of a truth spoke. Let us now in this 
sacrifice overcome the demons by the Udgitha. 

What is the connection of the words : ** Two-fold 
indeed is the offspring of Prajapati ? ” The highest reward 
of ceremonial works, accompanied with knowledge, has 
been mentioned, viz,y the state of death is the reward of the 
As'vamedha. Therefore the TJdgitha Brahmapa is now 
commenced to expound, from, whence the origin of 

'■ Savitr and Arka (sun and fire). 

-The TJdgitha, a part of the Siima Veda (second chapter) is a 
kind of song, commencing with the mystic syllable Om, which the 
priest called Udgata, sings at the Soma Yaga. The Soma Yaga is 
the general name for seven distinct rites, viz,, Agni Stoma, Atyagni 
Stoma, Ukthya, Sorasi, Vajapeya, Atiratra and Aptoryama, where 
the Soma, or moon-plant juice is offered. 6th Chap, of As'yalay^'na’s 
Sutras. 

The same narrative, which here is given at the commencement 
of the TJdgitha to show the power of life and its unity with the 
supreme soul, occurs in the chandogya TJpanisad, first Adhyaya, first 
Prapathaka, where is also used as an introduction to the TJdgitha. 

* This source of all ceremonies^ and knowledge is the all- per- 
vading life, as described in this Brahmarta. 
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ceremonial works and knowledge which lead to a state 
identical with death, is derived. 

If it should be said : ‘ The state of death has been 
before declared as the reward of the before-mentioned know- 
ledge and ceremonies,'^ Now it will be asserted, that the 
reward of the knowledge and the ceremonies of the Udgitha 
is to overcome the condition of death. Therefore, since the 
reward is different it is of no use to explain the origin of 
the former ceremonies and knowledge,’ 

We answer, there is no fault in this; formas the 
reward of the Udgitha is the condition of Agni or Aditya, 
it is the same reward which has been mentioned for the 
former ceremonies and knowledge in the words: ‘‘He 
becomes one of those deities.” ‘ Is it then not contradictory 
to say, that he overcomes death?’ ^ No, because the over- 
coming of death means here to be liberated from the contact 
of innate sin* 

To explain the meaning of the question : Who is 
that death which is the contact with innate sin ? Whence 
is his origin? By whom -is he overcome and how? A 
narrative is given commencing with the words : “ Two-fold 
indeed.” The word “ indeed ” is used to remind of a former 
state, viz,, it reminds of the present PrajH-pati in his former 
birth. “ The offspring of Prajapati, means his offspring 
in a former birth.” Who are “ the gods and the demons ” ? 
The organs ^ of PrajEpati, speech and the others. How 
again is the divine and demonical nature of the offspring ? 
The answer is : The gods (Deva) who derive their name 

^ As reward of the As'vamedha, performed either symbolically, 
or in reality. 

2 Yiz., he who performs the Udgitha, overcomes death, while the 
reward of the As'vamedha has been stated as death. 

^'Remind here that the number of organs, according to the 
Vedanta, is eleven, viz,, the five organs of sense, sight, etc., five 
organs of action, speech, the hftnd, etc., and the internal organ, the 
mind. Here, however, the organs of Prajapati, refer only to speech, 
smell, sight, hearing and min(^ viz., to those which are required for 
the performance of the Udgitha. 
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from manifesting (Dyotana) are such as are dedicated to 
knowledge and works, in accordance with the SAstras ; the 
demons (Asura) as are dedicated to works and knowledge, 
the necessity of which is visible, in accordance with natural 
perception and inference. They are different from the gods 
or Suras, because they are satisfied within their own iife^ 
and also because the knowledge and works of the demons 
are directed to visible wants. Therefore the gods are 
thus few in number, the demons many ; for the desire of 
the organs to act in accordance with natural knowledge 
and works, is stronger than the desire to act in accordance 
with natural knowledge and works derived from the 
S'astras, because the necessity of the former is evident. 
Therefore the number of the gods is less, because 
the desire to act in accordance with the S\lstras is less 
strong ; for it can only be accomplished by excessive 
exertion. “ They,” the gods and the demons, being alike 
the parts of the body of Prajapati, rivalled with each other 
for the sake of the enjoyment of these worlds, which may 
be obtained by actions and knowledge either in accordance 
with one’s own nature, or in accordance with the S'Estras. 
The contest is for victory or defeat of the nature of the 
gods or demons. Sometimes the nature of the organs in 
accordance with knowledge and works derived from the 
S'Estras, is victorious. When it has the ascendancy, then 
the demonical power of the organs which refers to visible 
wants, and proceeds from knowledge and works in 
accordance with perception and inference, is defeated. This 
is the victory of the gods, and the defeat of the demons. 
Sometimes the reverse takes place, the nature of the gods 
is defeated, that of the demons is victorious. When the 
gods are victorious, then, by the prevalence of virtue, an 
ascension ensues up to the obtaining of the state of 
Prajapati. When the demons are victorious, then, by the 
prevalence of vice, a descension ensues down to the state 
of inanimate matter. ^ When both are alike, then the state 
of man is obtained, “ The g^ds,” who by their own small 

^ Asu here in the sense of v>tal air, life ; it means also fire, 
reflection. 
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number and the greater number of the demons, were defeated 
by them, of a truth spoke : “ Let us in this sacrifice,” viz., 
the Jyoti-Stoma,^ “ overcome the demons by the Udgitha,” 
by taking refuge to the agent of the rite, calied XJdgatha. 

By defeating the demons, we shall obtain our own divine 
nature, as manifested by the S'astras. Thus they spoke to 
each other. 

To take refuge to the nature of the agent of the rite, • 

called Udgatha, knowledge and works are req^uired. The 
work consists in the recital of some (afterwards to be 
mentioned) Mantras, and will be established by such 
passages of the Yajus as : Let him recite those Mantras.” 

The knowledge will now be determined. 

'But is this not rather Arthavada,*’ as concluding 
the rite of reciting the Abhyaroha ; that an attempt to 
define knowledge?’ ISTo, because it is said in the Syuti ; 

''He who thus knows.” ‘But then it has the object to 
establish the rite of Udgitha, because in the topic of Udgitha 
it is authorized by the ancient narrative, commencing with 
the words-. Two-fold indeed is the offspring of Prajapati.’ No, 

^ The Agnistoma is a modification of the Jyotistoma, a sacrifice, 
ofiered by a person who is desirous of obtaining the enjoyment of 
heaven. The time of the sacrifice is the spring season. The per- 
former is a brahmana who has read the Vedas, and entertains the 
sacred fire. The offering is the soma (moon-plant) juice, and the 
deities to whom the offering is made, are Indra, Vayu, etc. The 
number of priests required to perform the rites, is sixteen, viz., four 
Hotas (who read the Mantras of the Eg Veda), the same number of 
Adhvaryus (who recite the Mantras of the Yajur Veda), of Brahmas 
(who superintend and direct the rites of the sacrifice), and of IJdgatas 
(who sing the Mantras of the Sl^ma Veda). Each of the priests of 
the four divisions has again a separate name and office. The cere- 
monies continue for five days. — Sabdakalpadruma. 

- A kind of praise. The opponent reasons in this way. The 
Udgitha, is Arthavada, a kind of praise and accordingly not know- 
ledge ; for praise of the deities does not contain a true knowledge of 
their nature and qualities, bepause it is merely offered for the pur- 
pose to make them propitious — MG. 

'"Some Mantras of the Yajur Veda, recited by^ a person 
who is desirous of obtaining a (Jivine state, as Anandagiri explains : 
Devabhavam anena arohati, iti, Abhym’oha. 
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because it does not belong to this subject ; further, because 
the Udgltha is established in another place ; ' further, 
because the rite of I’eciting the x\blrv'u,roha is applied 
in two ceremonies^ and is therefore not invariable; 
further, because the knowledge must be applied by a person 
who is perfect in his knowledge, and is deciarod invariable ; 
further, because the S’ruti says : “ He who overcomes this 
world,” etc., further, because life is declared pure, speech 
and the other organs impure ; for if life were no object of 
worship, it could not have been declared pure, nor speech, 
and the other organs which are mentioned in the same 
passage with life, impure, for by the reproof of speech, etc., 
the praise of the principal life is evident, as it was also 
intended. Lastly, because such and similar rewards are 
declared as : He who overcomes death, gets resplendent ; 
for a state which resembles that life, for instance the state 
of the goddess of speech, when like Agni, is the reward. 

‘ Let then the worship of life be granted, but no 
purity and similar qualities. If you say, this purity, etc., 
follows also from the S'ruti, we reply: it does not, because, 
as assigned in tne act of worship, it is evidently intended as 
praise.’ — (Arthavada.) 

We do not admit this ; for, as in common life, by 
acquiring an object that is not contrary to our wishes, we 
acquire happiness ; for in common life a person who obtain.s 
an object that is not contrary to his wishes, gets his desire, or 
he turns from the undesired object ; but this is not the case 
by obtaining an object, contrary fo our desires , — thus in 

' In the Earma Kf.nda,— A.-G. 

= There are two classes of ceremonies, the Havir Yiiga, (Havis, 
a kind of oblation, usually clarified butter. — Wilson Diet.) including 
seven distinct ceremonies, uw., Agnyi4han, Dars'apuri.iam&sa, Oatur- 
tnasya, Pas'ubandhana, etc., and Soma Yiiga also including seven 
classes or rites which have been mentioned before (page 40). The rite 
of the IJdgitha, which is performed by the Udgatha, is only per- 
xormed in the Soma L aga, while tEfe Abhyaroha is included in either 
ot tne two classes. On this account it is said, the Abhyaroha, as 
occurring in two places, is variable, and is therefore no object of 
knowledge, as the TJdgatha is. 
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our case also, by obtaining an object in accordance with the 
words of the Sruti, we evidently obtain happiness, not 
otherwise. Moreover, there is no proof against the truth of 
the object of knowledge, arising from the word, which is 
mentioned for the sake of worship. ISTor is there siated any 
impediment of the said knowledge. Therefore by proving, 
that we have acquired happiness, we also acquire the 
truth of the object of knowledge \ otherwise we evidently 
acquire an unreal object ; for he who in common life 
acquires an object, contrary to his idea, for instance, a trunk 
instead of a man, or an enemy instead of a friend, has 
evidently obtained something unreal. If in this way, the 
notions of the soul, of Is'vara,'^ and of the gods in accord- 
ance with the Sruti, were not true, then we should obtain 
by the S'Estra something illusive. If this were the ease, it 
would be known, as in common life : but this is not admitted. 

' This is not true, because Brahman is represented by 
differences of name, form, etc.; but such distinctions are 
evidently excluded from the nature of Brahman. In this 
perception of Brahman^ the S'Estra is guilty of the same 
contradiction, as if a man is perceived as a trunk. There- 
fore we deny that with your obtaining the truth by the 
S'Estra, you also obtain happiness. 

We do not admit this argument, on the ground that 
here is the same distinction, as it is with regard to an 
image. For your assertion, that the perception of Brahman 
by such distinctions, as name, form which are excluded 
from the nature of Brahman, etc., is in the same way 
contradictory as if a man is perceived as a trunk, is not 
right. Why not ? Because by the distinctions of Brahman, 
who cannot be perceived by name, form and other 
properties ; the perception of Brahman by name, form, etc., 

^ Is'vara, the supreme ruler. The soul, in which the univer- 
sality of ignorance, or of unconsciousness, is inherent, and which 
has the attributes of omnisciejace, omnipotence . . . which is 
the cause of the world, is the universal ruler. — VedantasUra. 


That is to say, if Brah]jian is perceived, or comprehended by 
such distinctions. 
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is, established in the same way, as the perception of Vispa 
by ' an image and similar things. The perception by name, 
form, etc., is, like the image, a mere appliance : for 
Brahman is by no means name, form, etc. The perception 
of Brahman by such distinction, as name, form, etc., by no 
means in the same way contradictory, as if a trunk, before 
it is ascertained as such, is perceived as a man. 

If you say, ‘ that there is only a perception of 
Brahman, but Brahman himself does not exist; for the 
perception of Brahman by narne^ /orm, etc., is just like the 
presentation of Vispu and other gods by an image, or of the 
forefathers by a Brahma^a,’ ^ we object; for the i5.k and 
the other Vedas are represented under the form of the earth 
and other substances, that is to say, they are represented 
under the form of substances that really exist. Consequently, 
as the representation of Brahman, Iswara, etc*, under name, 
form, etc., is the same with that just mentioned, the reality 
of Brahman, IsWara, etc,, is proved. Hence also follows the 
objective reality of all those modes of perception, by which 
Vispu and other gods are represented by images, or the 
forefathers by BrEhmapas. 

This (the existence of Brahman, Is'vara, etc.) follows 
also from the necessity, that every thing that is derived, 
depends upon the thing from which it is derived ; for as in 
the five fires the fire is only something derived, and hence 
proves the existence of an underived fire, so is the nature of 
Brahman in its distinctions of name, form, etc., only some- 
thing derived, and hence proves the existence of an underived 
Brahman. 

This follows also from the fact, tliat there is no 
difference between the passages of SVuti referring to 
ceremonies, and those referring to knowledge ; for as the 
ceremonies of the Darsuptirnamasa have their peculiar 

^ The Brahmana who eats at SVaddha the food intended for the 
manes, is a representative of them. 

" Here the V edic fires, by which ^,he ceremonies the householder 
has to perform, are accomplished. 
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reward, their special rites, and a disposal of their parts in a 
certain order, and as by means of this a transcendent thing 
which cannot be proved by perception or inference is taught 
in its true nature by sentences of the Yeda so also such 
beings, as the supreme soul, Is'vara, the gods? etc., who by 
their nature exclude the idea of corporeal composition, who 
overcome death and who have these and other distinctions, 
are taught by sentences of the Veda, that is to say, by 
proofs different from perception and inference, and it is 
therefore right that they should be true. 

ISFor is there a difference in passage of the Sruti 
referring to ceremonies, and in such referring to knowledge 
as to the formation of the true notion of them. 

Likewise is the notion (Buddhi) whose object is the 
supreme soul and the like substance, neither indefinite nor 
contradictory. If you say : This is improper on the ground 
that knowledge is no object of ceremonial practice. We 
may grant, that any rite which has the three- parts above 
mentioned,’ although it is beyond common evidence, may 
be communicated by ceremonial practice through sentences, 
explaining the ceremonies ; but it is not so with the know- 
ledge of the supreme soul, Is'vara and other substances, in 
which there is no possible object of ceremonial practice. 
Therefore the part of the Sruti explaining ceremonies, and 
the part referring to knowledge, have nothing in common. 

We do not admit this, on the ground that knowledge 
has objective reality ; for the truth of that knowledge does 
not depend on its possibility to become an object of ceremonial 
practice, the rites of which have those three parts and 
can be performed, — but on its possibility to be obtained by 
proof, hr or has a notion, whose object is that knowledge, 
reality, because it can become an object of practice, but 
because it can be derived from sentences of the Vedas. 

If you say : ‘ Admitting the truth of the substance 
(Brahman) obtained by sentences of the Vedas, it is either 

^ These three parts are special reward, special rites, and special 
arrangement. 



48 


THE TWELVE PBINGIPAL UPANISADS 


an object of ceremonial practice, it is not so. If it is 
such an object, it can be practised, if otherwise, it cannot 
be practised. As an object of practice, however, it is not 
proved by the evidence of sentences ; for there is no con* 
nection of words with a sentence, unless there is a 
ceremonial practice. On the other hand, if it is an object 
of practice, there is also connection of words for the sake 
of the ceremonies. Therefore, a sentence, dependent on 
practice, may be proved, as for instance : This, in this 
manner, is by this person to be performed ; but words, as 
this by this, thus, how many so ever you may siring 
together, would never form a sentence, unless they be 
connected with such as : let do, may be done, etc. There- 
fore the supreme soul, Is'vara, etc., cannot be proved by 
sentences. And if you say, it can be proved by the meaning 
of the words, wo reply, that in this case another kind of 
proof is necessary. Therefore this Brahman does not 
exist.’ 

We do not admit this argument, on the ground that 
there are sentences which do not require any actions to he 
intelligible *, as for instance, there is the four-coloured Meru ; 
for if this sentence is pronounced, there arises no notion 
referring to any possible practice with regard to Meru. If 
this is the case, how is it possible to prevent a connection 
of words in a sentence, expressing the idea of the supreme 
soul, Is'vara, etc., with the word “ exists,” in the usual mode 
of connection between subject and predicate. If you say, 
this is inadmissible, because the knowledge of the supreme 
soul has no final end, as the knowledge of Meru, etc., has,’ 
we deny this, for the reward is mentioned in such passages 
of the STuti,^as : “ He who knows Brahman, obtains libera- 
tion,” and : “ The bonds of the heart are broken,” etc. 

^ I believe this to be the correct translation of the above passage, 
and the sense would be as follows : If you assume, that the supreme 
substance can he proved by the meaning of the words (Padlirtha, the 
single words, in distinction from the whole sentence, Vlikya) you 
have abandoned your argument, which was, that it should be proved 
by the Vedas ; for the meaning of words or ideas does not depend 
upon the Vedas, ^ but upon their own contents, and requires there- 
lore an investigation, different from the present. 
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The same is evident from the ceasing of the ignorance 
and other faults which are the origin of the world. And 
since the knowledge of Brahman does not depend upon any 
other knowledge, it cannot be considered as ArthavEda '' 
(praise), as for instance, a special reward is declared by the 
use of the Juhu. ^ 

Moreover the connection of prohibitions with 
punishment is learnt from the Veda which is also no object 
of practice. Nor is there, with regard to a forbidden object, 
any thing required but to refrain from an action ; for 
prohibitory regulations depend in reality upon the know- 
ledge that a certain thing is not to be done. If a hungry 
man, whose mind is impressed with the notion of food, 
forbidden on account of its nature or of accidental cir- 
cumstances, fails in with poisoned ^ meat, or with impure 
rice, and the idea arises in him, that the one is eatable, and 
the other not impure, he is restrained from eating by the 
recollection, that food of this or that kind is forbidden to be 
eaten. The same is the case with regard to thirst, when a 
mirage produces the appearance of water. When by the 
knowledge of the real nature of a thing, the natural know- 
ledge that is opposed to the former, has been removed, there 
no longer remains the injurious desire to eat what is 
forbidden by its nature or accidental circumstances. There is 
a cessation from the desire, which is caused by such an op- 
posite knowledge and if that desire does not exist, no effort 
is again to be made. Hence it is evident, that the 
prohibitory regulations depend upon the knowledge of the 
nature of things, and not in any way upon the practice of a 
person. If this is true, then also in our case the regulations, 

^ Every praise depends upon a regulation, to which it supplies 
the motive. 

^ Juhu means a spoon of leaves, to the use of which in cere- 
monies, in preference to any other kind of spoon, a special reward is 
attached. 

® Poisoned meat is the m«at of an amimal, wounded by a 
poisoned weapon. 

Rice, etc., is impure by^ the touch of a person who has com- 
mitted the murder of a Brahmana, or similar crimes. 

B 7 
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respecting the true kno-wledge of the supreme soul, etc., 
are founded solely upon the knowledge of the supreme soul' 
itself. In this manner, when the worldly knowledge, 
produced by one’s own nature, is removed by tiie recollection 
of the time knowledge of the supremo soul and of similar 
substances, a person, whose mind impressed with the 
knowledge of Brahman, has not any desire, caused by a 
knowledge, contrary to that Brahman, because he knows 
that' those desires have no real object. 

‘The eating of poisoned meat having an undesirable 
(unreal) object, and there being at the same time a 
recollection of the knowledge of the real nature of a thing 
we may grant, that the natural knowledge, contrary to the 
former, which refers to its eating, is abolished •, yet we 
must contend, that the absence of a desire to perform what 
is commanded by the S'Sstra, is not admissible, because 
there is no object of prohibition, as there is such an absence 
of a desire to eat meat as before described.’ 

We deny this; for there is in reality no difference 
between the cause of the .contrary knowledge and of the 
cause of the desire of an undesirable object. As the desire 
to eat poisoned meat, etc., is caused by a false knowledge 
and is the cause of danger, so it is also with regard to the 
desires of what is commanded by the S'Sstras. Accordingly, 
a person who perfectly knows the reality of the supreme 
soul has consistently no desire of any actions commended 
by the SEstras, because all such desires are the causes of 
false ideas and of danger, and because by the knowledge of 
the supreme soul, the contrary knowledge is abolished. 

‘This may be granted for the above mentioned 
prohibitions and commands, but it cannot be granted for the 
regular ceremonies ; for these are solely produced by the 
S'astra, and not directed to an unreal object.’ 

We do not agree; for ^the regular ceremonies are 
merely commanded on behalf of such persons who are 
tainted by ignorance, passion, hatred and other faults ; for, 
as ceremonies whose object is & special desire, as those of 
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the Dars'apurjg.amasa, are commanded on. behalf of a 
person who is tainted by the fault of desiring heaven, etc., 
so are the regular ceremonies enjoined on behalf of a person 
who is stained by the fault of ignorance, the cause of ail 
unreality, stained by love and hatred, etc., in obtaining the 
good and avoiding the evil, in accordance with the 
impressions of ignorance, and who is anxious to obtain the 
good and avoid the evil of his indiscriminate desires, caused 
by love and hatred ; henpe they (the regular ceremonies) do 
not merely refer to the S'Estras. Nor can it be ascertained 
whether the Agnihotra, Dars'apurpamasa, Oaturmasya, 
Pas'ubandha and Soma, are by their own nature, regular 
ceremonies, or ceremonies whose object is a special desire ; 
for, their reference to desire only arises, when they have 
found an agents who is tainted with the desire of heaven, 
etc. Therefore the regular ceremonies behoof to one, who 
is tainted with the blame of ignorance, etc., and who is 
desirous to obtain the good and to avoid the evil, pointed 
out to him by the promptings of his own nature. On the 
other hand, for one who has the true knowledge of the 
supreme soul, no action is found to be commanded, except 
the subduing of his desires ; for, by the annihilation of the 
knowledge concerning all other motives, as ceremonies, 
causes, divinities, etc., the knowledge of the soul is 
established, i^nd the knowledge with regard to actions, 
performer, etc., beings once annihilated, there does not 
arise a desire of any action, because this only takes place, 
if preceded by a knowledge of a special action, a special 
motive, etc. *, for there is no time to engage into actions for 
him who has the firm idea of Brahman, removed as it is 
from all notions of space, time, extension, duality, etc. 

If you say ‘ there is the same time, as if one is about 
to eat,’ we deny this ; there is no necessity to engage in 
eating, etc., all such acts are only necessary in consequence 
of ignorance and other faults ; for if an action is sometimes 
performed, and sometimes nat, it cannot be called a regular 
action that has been fixed according to a rule. Because 
eating and other actions are merely done in consequence of 
faults, there is no certain rule for them, as there is no 
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certain rule for desires and their objects, faults being 
sometimes prevalent, sometimes subdued. Hence, however, 
does not follow any iincertainty for regular actions, 
because time and other circumstances have been fixed 
for them by the S'astra. 

If you lastly say, ‘ even granted, that faults, etc., are 
the mediate cause of actions, (as eating, etc.), still there 
may have been fixed a time to engage in such actions, as 
eating, as according to the command of the S'llstra for 
ceremonies like the Agnihotra, times of morning and even- 
ing are appointed,’ — we do not agree, because rule and 
action cannot be substituted for each other, viz., a rule is no 
action, and an action no rule, — hence no objection remains 
against the supposition of knowledge. Consequently, in 
accordance with the rule of true knowledge of the 
supreme soul, which (knowledge) has the power to destroy 
its contrary knowledge of extension, duality, etc., the 
reality of the rule by which all actions are forbidden, is 
established ; for the absence of any engagement in actions 
is the same, as if there were a prohibition. Therefore as 
the prohibitory regulation of the S'Estra is proved, so also 
the supreme soul, as produced by the Ssstra, and as the sole 
object of the S'Estra, has been proved. 

2. ^ f c{^?:rnqcr qr 

H qrciiT ^ trsf h qMi |l 

The gods then said to speech : “ Do thou for our 
sake sing the Udgitha.” Speech, whtli the w^oi*ds : 

Let it be so, sang the Udgitha for them. She sang 
to the gods all the enjoyment that is in speech. That 
she speaks well, is for herself. 
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The demons knew, by this Udgitha the gods will 
overcome us. Therefore, running up to him, they pierced 
him with their sin. That is this sin. That one speaks 
improper words, is the sin. 

“ The gods then,” after having thus considered, said 
to speech, to the tutelary goddess of speech : “ Do thou for 
our sake sing the Udgitha,” perform the ceremony of 
Udgitha ; for, they considered the ceremony of the Udgitha 
to be performed by the goddess of speech, and moreover by 
Mantras like this : Do thou lead us from evil to good,” 
her as the goddess called Japamantra. In this ceremony, 
speech and the other organs are pointed out as the agents of 
internal worship and external rites. For what reason ? 
Because their own objects and all intercourse concerning 
knowledge and ceremonies, are in truth only possible by 
their agency ; for by the passage in the sixth chapter ^ of 
this Upanisad, “ it thinks as it were,” “ it proceeds as it 
were,” it is evidently declared, that the soul has no agency. 
In the end of this chapter also it will be proved, that these 
three, name, form and action, as resulting from work, per- 
former and effect, in their unmanifested state, are the object 
of ignorance. That, however, which is different from all 
unmanifested things and which bears the name of the 
supreme soul, and is without name, form and work, will by 
such negations as : it is not this, it is not this, 
etc., be proved as something distinct, to he comprehended 

^ In assigning devotion and rites to the agency of speech and 
the other organs, an objection may be made, on the ground that all 
agency depends according to the S'astra upon the soul. If this is 
the case, it depends either on the supreme soul, or upon the soul in 
its modification as life. Kot on the first ; for agency, etc., depending 
upon speech and other organs to which active power must be ascrib- 
ed, cannot be assigned to the soul, which, considered in itself, is 
wholly without such a power. Moreover, all activity is the effect 
of ignorance, which is totally opposed to the supreme soul. Not on 
the second, because life is only tfse general idea of the sense, and has, 
therefore, in reality no agency. Hence, it is correct to assign 
agency and similar notions to the active senses. — A, G. 


" Vide YIth chapter, 2nd il^ahmana, 7th Khaijdika. 
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under a different notion. But the mundane soul,’ the 
existence of which, as arising from all the senses 
considered as one, is only a fiction, is plainly shown 
as arising from those senses, considered as one by 
such passages as : Arising from these elements it is ’also 

destroyed with them.” Tlierefore, it is right to assign to 
speech and the other senses the reward, obtained by their 
being the agents of knowledge and ceremonies. 

Speech, being addressed by the gods, with the words : 
Let it be so, performed for them, for the sake of their im- 
ploration, the Udgitha. Which is again the special work 
which .speech performed by the ceremony of Udgitha for the 
sake of the gods? The answer is: “ All the enjoyment,” 
which means, all the assistance of speech and all the other 
organs, which by means of speech is obtained in the inter- 
course^ of speaking; for the reward of all is the enjoyment, 
derived from speaking words, etc. It describes this enjoy- 
ment in three Stotras, called Pavamana and in the nine 
remaining Stotras it assigns the reward : of the Rt-vik, as 
authorized by the Upanimd'' by the words: “ That it 

the according to the Yedi'nta, four sheaths or cases of 

formed by Ff®® (y^mmamaya Kos'ajandis 

is the mental min mtellectual senses. The second case 
five orZs i^Sfon consists of mind (Manas) with the 

n speech, hand, foot, etc. [I may here 

sfeh consists 

S is nornnitl and the 

action 1 tt?a "^ith the five organs 

tL fivT'vital LS i iSu (Praiiamaya Koa'a) formelof 

etc ) and thA filn n,? facuUies,_ (respiration, inspiration, circulation, 

•fVicJ kf-T V© oigaDs of action. Th© tliroe cases 'iinitod conioose 

airs This subtle omlnitf*’- 'the five vital 

^us. inis BiiDtle organism is inseparable from the soul as lonff as it 

nutriSS i Annnl^s the world. The last case is the 

utnmental (Annamaya) which is composed of the gross elements. 

not entitled to screws P®^torms the ceremonies, is 
entitled to a reward for himsett, because his services are hired. 
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speaks well,” that it pronounces well the letters, is for 
itself,” for me ; for the special work of speech is the entire 
pronunciation of the letters; therefore, it is^ mentioned, 
that it speaks well ” ; but the effect of speaking as to the 
assistance of all, is for the sake of the sacrificer. 

At that time (when the Udgitha was performed) by 
the contact which takes place between speech and the well- 
speaking, an opportunity was obtained hy the demons of 
entering the deity like a hole.* “The demons knew.” 
What ! By this Udgitha the gods will overcome us,” viz.^ 
natural knowledge and work by the light of the Udgitha, 
which is knowiedge and work in accordance to the S'Estra. 
“Therefore,” being aware of this, “running up to him,” to 
the performer of the Udgitha, “they pierced,” worried him 
with their sin, viz., the sin of contact, which means they 
allied him with their sin. “That is this sin”; “that,” 
the sin which was not cast by the demons upon the speech 
of PrajEpati in his former birth, “ is this sin,” which be- 
comes manifest. Which is the sin ? “ That one speaks im- 

proper words,” viz., words contrary to themselves, forbidden 
by the S'astra by which induced, one speaks indecorous, 
hateful, false and the like words, even against his own 
inclination, “ is the sin,” known by its before-mentioned 
effect, viz., the speaking of improper words, which is found 
in the speech of the intelligent creatures of Prajapati, 
which being implied by the speaking of improper words, 
is also in the speech of Prajapati ; for the effect is of the 
same nature as the cause. 

3. 5 ^ moT 

and all the good resulting from the ceremonies, will be obtained by 
the sacrificer. Hence the special reward here mentioned does not 
follow from the sacrifice, but from the word of the Upanisad.—A. G 

^ This means, the deity of ^eech, having spoken well for its 
own sake, commits the sin of contact, of the connection of a desire 
with external objects. Therefore, by this sin of an opportunity is 
given, as it were, a hole of the d^ity, to pierce it with their sin. 
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H ^m’\ q^jwfci^q f%5[f% h qq h qicqT n ' 

Then they spoke to the breath : Do thou sing these 
UdgTtha for us. The breath, with the words: ‘Let it be 
so,’ sang the Udgitha for them. It sang to the gods all 
the enjoyment that is in breath. That it smells well, is 
for itself. The demons knew% by this Udgitha the gods 
will overcome us. Therefore, running up to him, they 
pierced him with their sin. That is this sin. That one 
smells improper odours, is the sin. 

9ITiT]q?Irqi^I0T Wlfcl ^ 

I q 3ST5lTc^5iF0'lf^ qiOTqi^sqfrH H 

qicqf rRqj% H qq H qi^IT |i 

Then they spoke to the eye : Do thou sing the 
Udgitha for us. The eye, with the words : ‘ Let it be so,’ 
sang the Udgitha for them. It sang to the gods all the 
enjoyment that is in the eye. That it sees well, is for 
itself. The demons knew, by this Udgitha the gods will 
overcome vis. Therefore, running up to him, they 
pierced him with their sin. That is this sin. That one 
sees improper colours, is the sin. 

5. srq f q ^^:q: sqfqgqirpur: 

?J[q sqqiq^TrqivqTDT'^^aiiiH 

q ^ 3'sliqic^'^q?=qt% qqfqqqr qF-qqTsf^q?=^ 

q: H qpii h q;q h qi^qr || 
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Then they spoke to the ear : Do thou sing the 
Udgitha for us. The ear, with the words: ‘ Let it be so,’ 
sang the Udgitha for them. It sang to the gods all the 
enjoyment that is in the ear. That it hears well, is for 
itself. The demons knew, by this Udgitha the gods will 
overcome us. Therefore, running up to him, they pierced 
him with their sin. That- is this sin. 

That one hears improper sounds, is the sin. 

^ ^ qicqqg qTcqfii^qi^^^T: 

tnCTRisf^:q^ il 

Then they spoke to the mind : Do thou sing the 
Udgitha for us. The mind, with the words : ‘ Let it be 
so,’ sang the Udgitha for them. It sang to the gods all 
the emjoyment that is in mind ; that it imagines well, 
is for itself. The demons knew, by this Udgitha the 
gods will overcome us. Therefore running up to him, 
they pierced him with their sin. That is this sin. That 
one has improper notions, is the sin. In this manner the 
deities came in contact with sin, were pierced -with sin. 

When the gods had in this manner successively 
examined, whether by the performance of the Udgitha the 
deities were ftt to be manifested by the Japamantra, and to 
become objects of devotion, they were convinced, that 
speech and the other deitfes whom they had successively 
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examined, were unable to perform the UdgTtha ; for, by- 
contact, -which is their connection with the special wDrk 
-which they well performed, they were allied to the sin of the 
demons. Therefore they are not meant by tho Mantra; 
“ Do thou lead me from evil to good" ; nor are they worthy 
to be worshipped, because they are not pure, and inferior to 
the principal life. In the same way as tho deity of speech, 
etc., the deities of touch and of the other organs, although 
not especially mentioned in this passage, were pierced with 
sin by the manifestation of good and evil works, which 
means, they were allied to sin. Thus speech and the other 
deities, although gradually worshipped, were unable to 
protect from death. 

7. m ^ ^ m shot 

^ qiaw- 

^ qusgH Rq?n?rRT 

'HTRT f|q5^R|5qT N tirq I1 

^Then the gods spoke indeed to this life whose name 
is Asanya : ‘ Do thou sing the Udgitha for us.’ That 
life, with the words ‘Let it be so,’ sang the Udgitha for 
them. The demons knew, by this Udgitha the gods 
will overcome us. Therefore running up to him, they 
wished to pierce him with their sin. As a clod of earth, 
by falling upon a rock, is destroyed, so they were also 
altogether destroyed. Hence they became gods ; the 
demons perished. In this inanner he becomes like him. 
By the soul perishes the enemy, the brother’s son, of him, 
who thus knows. 

gods spoke ^indeed to this, (the word 
this IS used to show respect) life, whose name is Asanya, ’’ 
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which means, produced in the mouth, which abides in the 
inner cavity of the mouth : Do thou sing the XJdgitha for 
us. The principal life, with the words : ‘Let it be so,’ sang 
the Udgitha for the gods who had invoked its protection. 
This and what immediately follows, is all alike the former 
description. When the demon, desirous of piercing life 
with sin, in accordance with the practice which they had 
acquired by repeatedly entering speech and the other organs, 
attacked by their sin of contact the principal life which was 
free from sin, they became destroyed. To show how? an 
illustration is given. As in common life a clod of earth 
which is thrown upon a rock to reduce it to dust, is des- 
troyed, reduced to dust itself, so were the demons, in 
different ways destroyed. By this destruction of the demons, 
speech and the other organs became free from the sins, 
which are the effect of the natural contact, and obstacles to 
their divinity ; and obtained their own nature by the pro- 
tecting power of the principal life which is free from 
contact. What did they obtain ? The nature of fire, etc., in 
accordance with their own divinity, which (nature) will be 
explained hereafter, and which they had already before 
possessed. In this state, when their knowledge was 
darkened by their natural sin, they had a notion of an 
individual body alone. The meaning is : By the separation 
from that sin they left off the notion of an individual body, 
and obtained a notion of the nature of speech, etc., in its 
identity with fire, etc., as it is delivered in the S'H-stra. 
Moreover their opponent, “ the demons, perished ”. Perished 
means, they were destroyed. In this manner he (the 
present sacrificer)- becomes like (the ancient* sacrifice!) 

this means: As the former sacrificer,^ described in the 
ancient narrative, — when he had comprehended the meaning 
of the Sruti pointed out in this narrative, when he in the 
order mentioned in the Sruti, had examined speech and the 
other deities, and abandoned them, because they are tainted 
with the sin of contact, when he had known by the idea of 
the soul the principal life ffee from sin and abandoned the 
idea, that the soul is different according to the differences of 

^ The sacrificer in a former birth. 
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tLe individual bodies, as speech and others, which are 
believed to be the soul, as the former Kncrijirer obtained the 
nature of the present Prajapati, as manifostail by tlio S'astra, 
which is the notion of the body, as Viraj, ' and which 
exhibits speech in its nature as lire, — sv) the present 
sacrificer obtains the state of Prajapati in tlie same 
manner. “ By the soul," in its mod ilication of Prajapati, 
his sin, contrary to the nature of Prajiipati, “ the brother’s 
son, perishes ” ; for the son of a brother, like Bharata and 
others, may be also not an enemy ; but the sin produced by 
the contact of the senses with their objects, is at the same 
time a brother’s son and an enemy, because it does not 
acknowledge the nature of the supreme soul This sin then 
perishes, is reduced to dust, as a clod of earth, by its contact 
with life. Whose is this reward? The answer is : He 
Who thus knows,” which means, who tlius, like the ancient 
sacrificer, comprehends life by the notion of the soul. Hav- 
ing described the reward, the S'ruti now shows the reward in 
the form of the narrative. ' And for what reason ? To prove, 
that the principal life, after the deities of speech, etc., have 
been rejected is alone to.be worshipped by the idea of the 
soul, on the ground, that it is the common nature (soul) of 
such separate substances, as speech, etc., the S'ruti goes on 
in the narrative. 

^ ^ g d HTsqiPi 

They spoke. Where was he, who thus establisshed 
us ? He is within the mouth ; hence he is Ayftsya. Re 
is Ahgirasa, because he is the essence of the members. 

^ Vide page 35. 

“ A.nandagiri explains this so : As the I’eward, following 
from the worship of the principal life has been set forth the next 
words of the Upanisad; “ They spoke,” etc,, refer to a special 
worshisp of life, Sankara says therefore, “ Having described the 
reward, which means, having described the reward following from 
the worship of the^ principal life, he is to show the worship of life, 
endowed with special qualities. 
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“ They,” the organs of Prajapati, having, by means 
of the principal life, obtained their divine nature and their 
reward, spoke thus : “ Where then,” the word where shows 
their reflection. Where then was he who thus established 
us,” that is to say, united us by the true notion of the soul 
with our divine nature, which was before separated from us ; 
for whosoever is assisted by some body, remembers his 
benefactor. In the same manner the gods, when they had 
remembered their benefactor, had reflected on him, perceived 
him in the soul which is the whole of causes and effects. 
Why is he within the mouth ? Because he is evidently in 
the ether of the mouth (Asya), as everybody will find on 
reflection. Thus also the gods. Life is called AyEsya, 
because, excluding all - distinctions of the nature of speech, 
etc., it was perceived by the gods within the internal ether ; 
therefore is life like Ayasya, since opposed to all dis- 
tinctions, it united the organs, as speech, etc., with their 
divine nature. Hence it is called also Ahglrasa, the 
essence of causes and effects; for Ahglrasa is a compound 
of Ahga and Rasa — Ahga meaning members, causes and 
effects, and Rasa essence, substance ; the whole meaning, 
therefore, is the substance, upon which causes and effects 
depend. It is the essence of every thing, because unless it 
were present, all would become without effect. The 
meaning of the whole is : — Life * as the essence of causes 
and effects, and as annihilating all distinctions, is the 
common essence of causes and effects, and also purified ; 
accordingly life, without further reference to speech, etc., 
is to be considered under the idea of the soul ; for the soul 
can but be perceived by its own notion, since good is 
obtained by a notion that is not contradictory ; otherwise 
evil is obtained. 

^ ^ 1 ! 


The name of that deity is Dur ; for death is far (dur) 
from it. Far is death surely also from him who thus knows. 
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If it be thought, that the purity of life has not been 
proved, we ask, is not thus notion of the impurity (of life) 
removed, since life is no place for the sin of contact, as 
speech and the other organs are by well speaking, hearing, 
smelling., etc, ? This may be so ; but since it is called the 
essence of speech and the other organs as diffused through 
all, there is an apprehension that impurity may ensue 
through speech and the other organs, as it does by touching 
a person who has touched a corpse-’ To this the Sruti 
answers ; Life is pure.” Wherefore ? “ The name of that 
deity is Dur’Mfar). The demons, coming in contact with 
life, were destroyed, as a clod of earth is by a stone. This 
is the deity which, abiding in the body of the sacrificer of 
the present time, has been found by the gods as abiding in 
the mouth. It is a deity, because it is an object of devofcion. 
Because its name is Dur, (Durit,) its parity is proved by the 
name of Duir.^^ Whence again comes the name of Dur the 
Sruti answers, because death, viz^^ sin, which is defined by 
contact, is^ far (dur) from that deity of life. Duriti as the 
name of life, shows its purity, because death, although 
placed near, is yet removed from life, which by its nature is 
free from contact. The reward of the wise is then 
mentioned, viz,^ Par is death surely from him,” from him 
means from the person who knows in the above described 
manner. Therefore, he worships thus the true life which is 
pure. Up asana (worship) is derived from upa, which means, 
Manasa upa-agamya (having perceived by the mind) the 
nature^ of a aeity in the same way, as by passage of the 
Sruti in the Arthavada (pmise) it is made known as an 
object of worship— and from Asana, which means continued 
reflection without interposition of worldly notions until the 
idea is manifested, I am that deity, just as in the common 
notion, I am a man. This is evident from such passages 
of the Sruti, as : having thus become a god, he goes to the 
gods, and ; what god art thou in the eastern quarter?” 

10. m >3:^1 qTOTR 
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This deity then, after having destroyed the sin of 
the deities, visi,, death, made him depart, -where the end 
is of the quarters. There it fixed the abode of the 
sins of the deities. Hence let no one repair to the outer 
people, let him not follow sin, death. 

‘“This deity then.” It is said, that death is far 
from it, but why again is death far from him who knows ? 
The answer is because death is opposed to a knowledge of 
such a kind ; for sin, which is produced by the contact of 
the senses with their objects, is opposed to a person, who 
has the notion, that life is identical with the soul. He is at 
variance, because be has the notion, that the soul is 
different according to the differences of speech, etc., and 
because his knowledge is produced by his own nature. On 
the other hand, the notion, that life is identical with the soul, 
is produced by the S'Estra. In consequence it is proper to 
say, that sin is far from one who has such a nol^ion of life, be- 
cause both are opposed to each other. Therefore, by the 
words : This deity,” the SWti shows the said meaning to 
be sin, the death of speech and the other deities; for every 
body dies by the sin produced by contact of the senses with 
their objects in accordance with his natural ignorance. 
Sin is therefore called death. Life, by the soul notion of 
its identity with the soul, destroyed the death of the deities 
who had the notion of the identity of life with the soul, and 
is therefore called the destroyer. Sin, then, is removed from 
a person who thus knows by his being at variance with it. 
What did life again, when it has destroyed the sin, the 
death of the gods ? The answer is : “ life made him depart, 
where the end is of the quarters,” of the eastern and 
the other quarters. But as there is no end of the quarters 
how can life make him depart there ? The word “ quarter ” 
is made for the purpose to designate the abode of the people 
possessed of the knowledge* of the Vedas ; the country, 
therefore inhabited by people who do not follow the Vedas, 
is called the end of the cojjntry, the desert. Accordingly, 
there is no blemish in the expression. The deity of life 


64 


THE TWELVE PRINCIPAL UPANISADS 


made depart there the sins of the deities and by contempt 
fixed in various -ways their abode among the outer people, 
who are without knowledge of the identity of life with the 
soul. 

For, he is by bis nature produced by the contact of 
the senses with their objects, and is therefore dependent 
upon the living creatures. Hence let them not go to the 
outer people, not approach them by interoourse in words or 
other actions. By intercourse with them, intercourse is 
made with sin ; for he is the place of sin. The meaning 
is : Let none repair to his abode which is defined by the 
end of the quarters, although it may not be inhabited by the 
people, nor to that people, although it may be far from that 
country. 

11. ^TT 

II 

That deity destroyed the sin, death, of those deities. 
Then life, having overcome death, saved them. 

By the words : “ That deity,” the reward is men- 
tioned, which for speech, etc., results from the knowledge, 
that life is the soul which reward is to acquire the nature of 
fire, etc. Then life, having overcome death, saved them. 
This means: Life is called the destroyer of sin death, be- 
cause sin, death, which causes the separation of the soul 
from life, has been destroyed by the knowledge that life is 
one with the soul. Therefore this life, having overcome the 
natural sin, or death, saved them, which means, caused the 
deities of speech and the other organs to gain their divine 
nature as fire, etc., which is not separated from them (after 
the destruction of death). 

12. H t ^3^- 
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Life, I having overcome death, saved the first speech. 
When speech, having overcome death, was liberated, it 
became fire, that fire, having become free after its 
separation from death, shines forth. 

“ Life saved the first speech ” ; first means the prin- 
cipal, which is more efficacious than any other organ to 
perform the ceremony of the Udgltha. The nature of 
speech, which was saved after death was overcome, is thus 
described: When speech,' after sin or death was overcome, 
had been liberated, it became fire which means, speech was 
fire, before it became united with death, and became fire 
again after its separation from death ; so great is its 
difference after its separation from death. This fire, when 
released, shines forth after its separation from death. 
Before its liberation being ahied with death, it was not 
shining, as it is at present ; now again after its separation 
from deafh, it shines forth. 

m- ^ ^ il 

Then life, having overcome death saved the smell. 
That smell, having overcome death, became wind. That 
wind, having become free after its separation from 
death, purifies. 

In the same manner the sense of smell became air, 
wind. Wind, liberated from death, purifies. All the parti- 
culars are as before. 

sn^5!T: II 

Then life, having overcome death, saved the eye. 
When the eye, having t)vercome death, was liberated, 
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it became Aditya. That Aditya, having become free 
after its separation from death, burns. 

Thus the eye becomes Aditya. He burns. 

II 

Then life, having overcome death, saved the ear. 
When the ear having overcome death, was liberated, it 
became the quarters ; the quarters after their separation 
from death, are made free. 

Thus the ear became the eatern and the other 
quarters. 

q\0T f qi i^^qi 

q II 

Then life, having overcome death, saved the mind. 
When the mind, having overcome death, was liberated, 
it became the moon. That moon, having become free 
after' its separation from death, is resplendent. In this 
manner that goddess having overcome death, saves the 
present sacrificer. Whosoever thus knows, obtains his 
due reward. 

Mind is resplendent a.s moon. As the deity of life, 
having in its identity with speech, etc., as fire, etc., over- 
come death, saved the former sacrificer, so she saves also 
the present one. He who knows, that life is the same with 
speech and the other four organs in their state as fire, etc., 
obtains the state of life, which he has worshipped, be it as 
fire, etc. “i 
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r%i% II 

Then life for its o\vn sake praised by the Udgitha 
the primeval food ; for whatever food is eaten, the same 
is eaten by life. On this it subsists. 

‘‘ Then for its own sake,'' that is to say, as by speech 
and the other organs for their own sake praise was offered, 
so also by the principal life, when it had praised in the 
three PavamEna-Stotras the reward which is the state of 
Prajlpati, common to speech and the other organs, it praised 
it in the nine remaining Stotras food for its own sake. The 
connexion of desire with the agent is authorized by the 
Upanisad, as has been mentioned before. How again must 
it be understood, that life praised the primary food for its 
own sake? To explain this, the cause is mentioned in the 
words : for whatever,” etc. The word food means here 
common food ; for whatsoever food in this world is eaten by 
any living individual ‘‘the same is eaten by life”. PrEg.a 
(life) with the preposition Pra is derived from Ana. Ana, 
with a final ‘ s (PrEpas) means cart, with a final vowel 
(PrEpa) life. The meaning is : this is eaten by life. And the 
primary food is not only eaten by life ; but life subsists on 
it, when it is transformed into the substance of its (life’s) 
own body. Therefore the primary food ^is praised by life 
for the sake of its own subsistence. 

All that is eaten by life, is for its own subsistence ; 
therefore the sin, which arises from the contact with the 
excellence of performance, is not in life as it is in 
speech, etc. 

18 . % 

^ cl'k 
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q srfqqi%|- 

^fcl q |qi^ Riq^ir qq^iq q t^qqgqqfq q| ^ 
qqgqTqf5=fg^ fqi^ qj^I qqj% || 

The gods spoke : ‘ All this is only so much. What- 
soever food there is, is praised by thee for thy own sake. 
Let us eat of that food.’ Life answered : ‘ Do enter roe.’ 
They with the words : ‘ Let it be so,’ everywhere entered 
life. Therefore • whatsoever food is eaten by life, satis- 
fies them. Him enter his own ; he is the preserver of 
his own, he is pre-eminent ; he walks before, he is an 
eater of food, he is the lord paramount who thus knows. 
He who against one who thus knows, amongst his own 
becomes a rival lord, is not able to support his depen- 
dents. On the other hand, whosoever becomes a 
follower, of such a one, and whosoever, following him, 

sirives to support his own dependents, is able to provide 
for them. 

+u f gods. But it is not improper to assert that 

thL^foi"^-^® thus eaten merely by life, since it is evident, 
TheV^^ t ®^"se of the support of speech, etc. ?’ 

the meanToriif^ w"’ obtained by 

tne means of life. How again is the food supplied by life 

are ^ ^ (Leva) speech and others, (they 

nlhir? f because they manifest their own 

much • hence® tl life. “ All this is only so 

So^’thP cZ than this. “ Whatsoever 

mod, the cause of the support of life, is eaten in the world 

LS^ed L " which mis'S 

also are unaWe P’^aise into thy own substance. We 
ISO are unable to subsist without food ; therefore let us 
afterwards for our own sake ea^ of thy food’. Lowered : 
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All of you, if desirous of food, everywhere enter me.” When, 
Me had thus spoken, they surrounded and entered life with 
the words. Let it be so.’ Thus the good food, the support 

of Me, which is eaten by life, satisfies speech and the other 
organs which entered life by its command ; but by their 
own will they have no connection with food. Therefore, it 
assert, that food is eaten merely by life, 
iherefore ” Because the deities of speech and the other 
organs y taking refuge to life had entered life in accordance 
command, therefore whatsoever food people eat 
by life, the same satisfies them, wiA, speech and the other 
organs. Whosoever knows that life is the support of 
speech, etc., _ and also knows that the five organs depend 
upon life, him enter also his own,’’ his relations, as speech 
and the other organs enter life, which means, he is the 
supporter of his relations. ‘ He is the preserver of his 
own who have entered him, by his own food, as life is of 
speech,^ etc. Thus he is pre-eminent ”. “ He walks 

before, he has the precedence, as life among speech, etc. 

Ihus he^is an eater of food,” which means, he is without 
disease. He is lord paramount,” and to guide them he 
becomes their preserver as independent lord, as life of speech, 
etc. He who thus knows,” viz., life, will obtain the above 
mentioned reward. But he who against one who thus 
knows, viz., who thus knows life, amongst his own,” amongst 
his relations, becomes a rival lord,” like the demons who 
strove against life, is not able to support his dependents ”. 
On the other hand, ‘ whosoever amongst his relations 
becomes a follower of such a one,” of a man who has that 
knowledge, as speech and others were of life, ** and whosoever, 
followmg such a person, strives to support his own 
dependents, as speech and the other senses, following life, 
strove to support themselves, 'is able to provide for them,” 
not any other who acts on his own will. 

19. mart qi 
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He who abides in the mouth, is Ahgirasa ; for he 
is the essence (Rasa) of the members (Ahga). Life is the 
essence of the members ; for life is the essence of the 
members ; therefore, for the reason, that any member, 
from which life has departed, becomes dry, life is the 
essence of the members. 

All this is declared to be the reward, resulting from 
the knowledge of the qualities of life. To establish the 
idea, that life is the essence of causes and effects, life is 
named Ahgirasa. Before it was said : “ This (life) is 
Ahgirasa ” ; ' but there was no reason assigned, why it is 
Ahgirasa ; to explain this reason, it is now said : “ He who 
abides within the mouth, is Ahgirasa.” For it depends upon 
this reason, that life is the essence of causes and effects ; 
afterwards the dependence of speech and the other organs 
upon life is stated. How is this dependence to be proved ? 
To answer_ this it is said ; He who abides within the 
mouth is Ahgirasa.” Hence it is taken according to its 
former description. The next sentence: “Life is the 
essence of the members,” is to remind of the meaning that 
has been explained before. How is life the essence of the 
mernbers? The answer is: “For life”; the word ‘for ’is 
used to show, that the essence of the members is well known.. 

known, that life is the essence of the members, but 
not-that speech and the other organs of the essence. There- 
wre It IS proper to remind of this by the words : “ Life is ” 

‘‘ ^ answer this, it is said. 

Therefore. The word : therefore,” which conveys the 
Idea of conclusion,^ must be connected with the last part 

reason that any member from 
“ becomes dry/’ without essence, 
therefore this is the conclusion, life is the essence of 

evident, that life is the 
substance of causes and effe^cts, because, when it is not 
there, dryness, death, ensues. Therefore all living creatures 


^ Page 61. 
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Therefore in preference to speech and 
the other organs, life is an object of worship. This latter 
IS the meaning of the whole deduction. 

20. q;q I Tfci^FlTI || 

This is also Brhaspati. Speech is Brhati. Life is the 
preserver (Pati) of Brhati ; therefore it is Brhaspati. 

substance (soul) of 

causes and effects which have become forms and works 
wbieh'h Rk, Yajus and SEma Vedas! 

S of^T the praise of life as the 

’ , all, it IS exalted for the sake of worship. “This” 

wel known Angirasa,” is also Bfhaspati. Why 9 The 
answer is ; Speech is Brhati,” the Vedic metre Brhati. 
composed of thirty-six syllables. Further, Anustup is 
^eeoh.^ Why ? Because it is said in a passage' ‘of the 
Sruti : Speech is Anustup.” And this Anustup, which is 
like speech, is contained in the Brhati metre.’ Therefore 
,•! it as a well-known fact, that “speech 

IS Brhati . Moreover all the Mantras of the Rg Veda are 
contained in the Brhati. because life is praised as ‘Brhati’ 
as a passage of the Sruti says; “Life is Brhati” “Let it 
be kno\^, life is the Rk,” says another passage of the 
Sruti. Further : The Rks are included in life, because they 

speech. To prove this, it is said : 
ihis life IS the preserver of this speech, Brhati, Rk 
because it produces the Rk ; for the Rk is dependent upon 
the wind produced by the digestive action of the stomach. 
J-iast.y^ life is the preserver of speech for preserving it ; for 
speech is preserved by life, because without life (breath) it 
IS impossible to pronounce a sound. Therefore Brhaspati 
IS the life, substance of the Rks. This is the meaning of 
the whole. • 

32 syllables, is contained in the Brhati of 36 
syllgibiGSj 8)S t]i6 sniBillGr in "tliG l8»rg6r nunit)6r. — A. Gr 



wv, » ‘‘mi!® substance of the Mantras of the Yaius 

my 1 - This also Brahiiiariaspati. Speech is Brahma" 
that IS to say, Yajus, which is a kind of speech. “ Of this’" 
speech, Yajus Brahmapa, ‘ life is the preserver” (Pati) 
Therefore It is called Brahmapaspati, L before How 

mean the Rk an^Y^' Brahman 

mean the Rk and Yajus, not any thing else : for since at 

the conclusion of this subject it is said : “ Speech is Ssma ” 

in ^th the Sama Veda is the same with speech 

Ind botrXrT™®/;'*' Brahman,' 

■ana both therefore the same with speech • if 

mamtaia, Ek and Yajns are Btha.l and Brihmln fn?rt 

are remainlne; for as tko Sama is menLnonrs't th! r? 

tortte ‘l-ff TW» (“lows also' 

Tain?? " 

tact tha[ “*Ks ~TLr/4ecX“tWe"^wiu 

distinction between them. The word • “ Thi^h- * “.F 

Udgitba," Clean, shows the use ofTdistincTnamr "rLt* 

iSJ z t^hSrotLs'T, 

fixed, there would be no sen^r pirthS 

Si” I'Tnd" thiiiif ’o?iheiRtv^^^ iSf id'^ir 

are also successively mentioned in’ the S'riti. ’ ’ 

2. ^ RW ^ t ^ 

R^ R51%R R^ R|?rq 
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II ^ 

This is also Brahman aspati. Speech is Brahma 
Life is the preserver (Pati) of speech ; therefore life is 
Brahmapaspati. 
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Siqfli q ^ II 

This is also Sama. Speech is Sama. Sama is Sa and 
Ama. Therefore the Sama has the nature of Sama.— 
Because it is like (Sama) a bee, like a gnat, like an 
elephant, like these three worlds, like this all, therefore 
again it is called Sama. He obtains unity of nature 
with Sama, or unity of place who thus knows this Sama. 

_ “ This is also Sama.” Why ? The answer is “ Speech 

IS 8a, VIZ., whatsoever is included in the feminine gender is 
Sa, speech; for the demonstrative pronoun Sa denotes all 
that is included in the feminine gender. In the same 
manner this life is Ama, viz., Ama means all that is in- 
cluded in the masculine gender. How hast thou obtained^ 
my masculine names ? The answer is : By life. How 
hast thou obtained my feminine names ? By speech as 
another pa.ssage of the S'ruti _ says. Both, the nam 4 of 
speech and life are included in the sound of the SEma 
Accordingly the name of Sama means a song, consisting of 
the whole of the letters, words and sentences, and dependine- 
upon life : therefore the name of Sama is nothing else but a 
compound of the names of life and speech because each 
letter, etc., is produced by and dependent upon life, “ This 
life is Sama” and speech is Sama”. Because the repetition 
of SEma shows, that Sama partakes of the nature of speech 
and life, viz,, as compounded of the words Sa and Ama 
therefore the Sama, viz., the songs, which consist of the 
whole of the letters, words and sentences must be compre- 
hended under this^^idea of Sama. The connection of the 
next sentence is : Because it is like ” (Sama ail which is 
afterwards mentioned, therefore again it is Sama”.— The 
word again ” shows the possibility to explain the meaning 

Sama in another way by the term of Sama (like). In what 

way is the likeness of life assumed ? The answer is : It is 

like (Sama) a bee,” viz., th*e body of a bee, “ like a gnat ” 

B 10 to . 
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viz., like the body of a gnat, “ like an elephant,” viz., " like 
the body of an elephant, “ like these three worlds,” riz. like 
Prajapati, whose body is the three worlds,” “ like this 'all ” 
like Hirapyagarbha, whose form is the world, which 'is 
entirely found in all individual bodies, in the bee as well 
as in ail others, as the idea of cow is found in all individual 
cows This IS the likeness (identity) of life. Again, this 
identity is not merely found in the different bodies in pro- 
portion to their size, because life has no shape and is 
everywhere ; nor is the identity in the individual bodies on 
identity of contraction and expansion, as a light contracts 
in a ]ar and expands in a place ; for the S'ruti says • “ All 
these are like, all are without end.” There is, however, no 
contradiction be ween its being everywhere and its being 
limited to a certain size m the dijfereni bodies. He, who 
thus knows the life whose name is Sama under the idea of 
thf O' whose greatness is declared in 

Sjxrn reward, viz., he gains unity of nature 

(^Sayujya) with Sama.” viz., with life, that is to say. unitv 

say, the same world, according to the power of his medita 

%jcf H II 

This is also Udgitha. Life is Ut; for by life all 

udgfthr’' " 

mean, 

1. Sabkyrthe afoilthliamewori?°V^r^^i^ 

parity. 3. Samipya, vicinity 4 S"rnmyo ' ri ®“^®kti equal pros- 

Ekatva. unity or identity of S,tum ^^ ’ of form. 5. 
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Veda, nor the portion, referring to songs (UdgEna), because 
the Udgltha is included in the description of the Sanaa, 
tvhich means hei'e^^ life (SEma), Why then is life Udgitha 
The answer is ; “ Life -is Ut ; for by life is all this,” the 
universe, raised up ” (Uttabdha), that is, supported. The 
name Ut, which elucidates the meaning of Uttabdha, shows 
a quality of life. Therefore in accordance with the single 
words in the compound of Udgitha, Ut means life, and 
Githa speech. This Githa after the meaning of the name 
derived from Gai (to sing) is speech ; but with the exception 
of the sound Githa (song) there is nothing in any part of 
the Udgitha which refers to singing. Therefore the asser- 
tion that life is Udgitha is proper, viz.^ Ut is life, and Githa 
speech dependent upon life ; both terms, thus compounded 
in one term form Udgitha. 

24. ^30 JJSfH 

^ ^ II 

There is also a narrative : Brahmadatta, the 
grandson of Cikitana -when drinking the resplendent 
■Soma juice, spoke : ‘ Let this resplendent juice cut off 
the head of this man, if Ayasya Ahgirasa performed, the 
Udgitha by any other than this.’ Therefore he 
performed the Udgitha by speech and life. 

To show the firmness of the just explained mean- 
ing, a narrative is commenced with the words : “ There,” that 
is, with regard to the meaning just explained, a narrative 
is also known. Brahmadatta,” by name, the young 
grandson of CikitSna when drinking at the sacrifice the 
resplendent Soma juice, spoke : " Let this resplendent juice,” 
that is here in the sacrificial cup and drunk by me, “ cut 
off the head of this man," of me speaking falsely, which 
means if I speak falsely? How again is the meaning of 
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f&lsGliood, impliGci ifi th6 words of the TTpQijisQd ^ ** Jf 

AySsya (he is called Ayasya Ahgirasa, because his name is 
derived from the principal life), the performer of the Udgitha 
in the assembly of the former Rsis, who created the word ” 
performed the Udgitha by any other,” by another deity 
beside speech and life, than by this,” viz., by the above 
described life in union with speech,— then let me be a 
speaker of falsehood, let the Soma cut off the head of me 
who has asserted something contradictory to the nature of 
the deity. In these words he made an imprecation, and 
shows therefore the necessity of the strength of the faith in 
the knowledge, that hfe is the Udgitha. The sruti confirms 
by ns own word the meaning conveyed by the narrative, 
VIZ by speech, dependent upon life, and by life, transformed 
into his own nature, the Udgitha, Ayasya Ahgirasa, 
performed the Udgitha. This meaning is established by 
tJie imprecation. ^ 

25. q. ^ ^ | ^ 

cfiqj 

^ ^ II 

^ He who knows the wealth of that Sama here, 
obtains its wealth. The musical notes are its wealth. 
Therefore let one who is to perform the duties of a 
Ktvik, desire to acquire the musical notes together with 
speech By that speech which has obtained the 
^usical notes, let him perform the rites of the Rtvik. 

herefore people are desirous to look during the sacrifice 
upon the sweet-toned performer of the Udgitha as upon 

^ desire to look upon him who has 

obtained wealth. He obtains wealth, who in such a 
manner knows the wealth of this Sama. 
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Of that Sama here/’ The word that ” connects 
it with the above-described life. The term “here ” shows 
it as by a gesture as being present. He who knows the 
wealth of life which is called by the word Sama, obtains 
what ? He obtains its wealth.” This is the reward 
which the S'ruti shows as an inducement to the hearer, viz., 
The musical notes are its wealth.” The musical notes, 
the sweet sound, produced in the throat, are its wealth, its 
ornament; for a song, adorned with these notes, obtains 
wealth. Because this is so, “ therefore let him who is to 
perform the duties of the Rtvik,” the song of the Ritvik, 
viz., the Udgata— who is anxious to exhibit the wealth of 
the Sama by its note, desire to acquire in speech the musical 
note, dependent upon speech. This, however, is established 
in the course of explaining the topic, that the tones of the 
Sama are necessarily musical notes, and that the musical 
notes are not acquired by mere desire, but by the cleaning 
of teeth and the drinking of oil, etc. “ By that speech,” that 
purified speech, which has obtained the musical notes, let 
him perform the rites of the Rtvik”. “Therefore.” Be- 
cause the note has become the property (Svabhuta) of the 
Sama, and hence the Sama is adorned with the notes as with 
wealth (Sva), therefore people are desirous to look during 
the sacrifice upon the sweet-toned performer of the Udgitha, 
as upon a rich man ’ ; for it is well known, that “ people d esire 
to look upon him who has obtained v/ealth ” (Sva). A person 
who has fully obtained the reward resulting from his 
knowledge of this quality, is described in the words : “He 
obtains wealth who in such a manner knows the wealth of 
this Sama.” 

26. fclRT Rlit 5T: ^OT ct??? I W: 

He who knows the gold of this Sama, obtains 
■verily its gold. The musical notes are its gold. He 
verily obtains gold, who in such a manner knows the 
gold of this Sama. * 
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Now another quality 0/ 4he Bama is explained, viz 
to be possessed of gold. This refers also to the sweetness 
of the notes, with the difference, however, that, while the 
former designated the sweetness of the notes, produced in 
the throat, the latter means gold only figuratively. “ He 
who knows the gold of the Sama, obtains verily its gold.” 
The meaning is since the same word Suvarpa, denotes a 
musical note, (Suvarpa from Su, good, and Varria letter) 
and goid (Suvarpa) common gold becomes the reward of 
him who knows this quality. Its musical note is, as it 
were, its gold. ’ He who knows the Sama in such a manner 
verily obtains its goid,” just as it has been described before! 

27. ^ qra I ^ ^ 

nfegr ^ ^cqTorr; urargoi 

II 

He who knows the abode of that Sama here, 
abides. Speech is its abode ; for it is well known, that 

this life verily abides in speech, some say, that it abides 
in food. 

Then the quality of abiding is explained, m., ‘‘He 

”• abides in 

speech; therefore speech is called the abode. He who 

knows this quality of abiding of the Sama, “ abides ” It is 

proper to assign this quality to him, because it is said in 

shipped"” ’ manner in which “ it is wor- 

desirous of thp former description, is 

aesirous of the reward, and wishes to know which is the 

abiding place of the Santa; the answer is given • ” Speech is 

at the root of the tongue and elsewhere.’ This speech is 

Decause it is well known, th,at this life abides in speech in 
the organs ot speech, the root of the tonga., etc., tte«foS 

lips, arid ^latekf.^*’ *^aat. head, root of the tongue, teeth, nose. 
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speech is the abiding place of the Sama. “Some,” other, 
say, that it abides in food,” that it is well known to 
abide there. And because neither of these two opinions is 
blamed, therefore it is optional to assign the quality of 
abiding either to speech or to food. 

^ ITT F[T 

1 3TiT3#% g- ^TT 

FIT 

^F[^T FIT 3^qTi%FTFT^f^ cIFTT 

I 3T^f JTTFfl^^lfoT^T^lf&Tci^IrFRS^RJFfTni^- 
^ f oft^ 4 ^RI4 2f5TFl4^ ^ '7414^- 

^IrFI% ^ si^TFTI^ =[T 4 ^ ^Mcl ^FfTHTiTrai 
F[ 1^T^q=q^qr BTiJiifei q '^q4^c?nF[ 

Therefore afterwards the rite of the Abhyaroha of 
the Pavamana-/S'iofras is defined. The praiser verily 
praises the Sama. Where he praises it, there let him 
mutter these Mantras : From the unreal lead me to the 
real, from darkness lead me to light, from death lead me 
to immortality. In the words of the Mantra : From the 
unreal lead me to the real, death is the unreal, the real 
immortality ; from death lead me to immortality, which 
implies, render me immortal. Further in the words : From 
darkness lead me to light, death is darkness, light 
immortality ; from death lead me to immortality, 
which implies render me immortal. In the last Mantra : 
From death lead me to immortality, there is nothing 
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concealed.— Then in the remaining Stotras let him praise 
the primeval food for his own sake. Therefore in those 
Stotras he may choose a blessing. Whatever desire he 
may desire, the same he may choose, viz., the Udgata 
who thus knows. Whatever desire he may desire, either 
for himself or the sacrificer, the same he accomplishes by 
the recital. This verily overcomes the worlds. There 
is verily no doubt to be worthy of the worlds for him 
who thus knows this Sama. 

For him who thus knows life, the rite of muttering 
prayers is appointed. The perfection in muttering prayers 
which one ^ who thus knows has acquired, is called his 
knowledge Therefore afterwards”. Because the rite of 
muttering prayers, the reward of which is the ascension 
(Abhyaroha) to a divine state, must be performed by one 
perfect in knowledge, therefore” it is defined. Thi 
muttering of prayers by its connection with the Udgltha 
naight be performed at any time but according to the word 

^ u « time is fixed for them, and 

although the rite is hereioith assigned to the three Pavamana- 
Stotras, yet the time is again restricted by the words • “ The 
maiser verily praises the Sama.” “ Where,” at what time 
he, the praiser, praises,” commences the Sama, “ there ” 
at that time let him mutter these Mantras. The rite of 
muttering these Mantras, is called Abhyaroha (ascension),- 
because a person who thus knows, directly ascends (Abhi- 
mukhyena arohati) to the state of a god. The plur'al Etani 
(these Mantras) shows that three Mantras of the Yajus are 
meant. These Mantras must be read according to the accent 
which IS m the Brahmapa, and not as it is in the Mantras, 
as the second case (Etani) proves, ' and also their being found 

thewSoT' P«rformed 

^ Otherwise the third case would be required.— A.G. 

Yiz.t the Satapatha Brahmana. ^ 
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The following are the Mantras of the Yajus : “ From 
the unreal lead me to the real, from darkness lead me to 
^ immortality.” As the meaning 

of the Mantras is concealed, the Brahmaija itself explains 
It : ^ In the words of the Mantra : From the unreal lead me 
to the real, death is the unreal”; “de£th” it is called 
because his knowledge and works arise from his own 
nature; unreal” it is called from the very low degree of 
Its existence. The real immortality,” ‘‘the real,” know- 
ledge and works, derived from the Sastra, are “immortality” 
because they are the cause of it. Therefore “from the 
unreal, from unreal works and from ignorance, “lead 

me to the real, viz., to such works and knowledge, as are 
derived from the Sastra, that is to say, produce the state of 
tile rioul, by which the nature of a god is obtained. The 
meaning of the whole sentence is given in the words- 
which implied, render me immortal.” Thus also in the 
next Mantra : From darkness led me to light, death is 
darkness ; for every ignorance, from its natural tendency 
to fcreen, is darkness ; this as the cause of dying, is death 
Light immortaiity,” the divine nature, contrary to the 
former (da,rkness); knowledge, by its natural tendency to 
manifest, is light ; this is immortality, because its nature is 
exempt fromhestruction. Therefore: “ From darkness lead 
me to light, as before, means: “ From death lead me to 
immortality, which implies, “render me immortal,” that is 
grant me the divine state of Prajapati as reward. The first 
Mantra means, from a state without causality produce a 
statfe that has causality. The second Mantra, however 
means, from a state that has causality, but which is yet 
subject to ignorance, produce a state, where the whole effect 
*s accomplished. In the third Mantra: “From death lead me 
to immortality,” the whole meaning of the two preceding 
Mantras is given as conclusive. In the third Mantra, there- 
fore, there is not, as in the two preceding, the meaning con- 
cealed, but it is the real meaning of the text. “ Then,” having 
made the^ song of the sacrificer in the three PavamSna- 
btotras, in the remaining Stotras let him/’ the UdgEta ^ 

^ The priest who knows the Sanaa Yeda. 

B 11 
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who knows life and has obtained the natiu’e of life 
praise the primeval food for his own sake ” in the same 
way, as ufe did. Becau.se such an Udgiita knows lifp 
thus, in the manner, before de.scribed, and hence, like life 
is able to accomplish the desire; "therefore he"’ the 
sacrificer, ‘may choose in those Stotras,” at tho recital of 
them, a bmssing . Whatever desire he may desire the 
same he may choose,” ask as a boon, viz.. “ the UdErotH 
who thus knows ”. “ Whatever desire the Udgata desires ” 

asks, either for himself or for the sacrificer, the same he 
accompnshes by the recital.” In this sense it is said that 
the acoLUirement of life in its identity with the soul takes 
place by knowledge and works, and therein is no apprehen- 
sion of any doubt It may, however, be matter of doubt 
whether in the absence of works life is obtained or not 

To remove _this doubt, it is said: “ This verily „ve™„m.s 

the worlds. This verily,” this knowledge of life alone 
separated from works, overcomes the worlds,” is the cause 
of gaming the wonds. There is verily no doubt tn ha 
worthy of the worlds,’; nor even a desire rL ?f onfha.! tJ^ 

™ is the soul, he has no doubt that he 

will obtain it ; for a man, who is in a village, does not doubt 
like one in the desert, whether he may arrive at the 1^0 
There may be indeed a doubt for one who has not the know’ 

Sl)uld^ -^nt thererore has no apprehension that he 

should not acquire the state of life as identical with ti->o 

obUimTt-hL r- T 

y tne contact of the senses . with their objects, in 

^ Who knows that life is identical with the soul. 

K t’.s., rL0S6, eye, ear and mind. 
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consequence of natural knowledge, and which by dependence 
upon me are the cause of the connection of the primeval 
food with al] the elements ; I am the soul of ail the elements 
as the common essence of them; I am also the soul of 
speech, embodied in the Rk, Yajus, Sama and Udgitha, 
because I pervade them and am their cause. When I have 
obtained the state of the song of the Sama, my external 
wealth, or ornament is the sweetness of the notes. When 
I have obtained the golden state, figuratively speaking, the 
sweetness of the notes, the state of the song, my organs are 
the various places of the throat, etc. Possessed of such 
qualities, I pervade with my whole nature all living beings 
down to the smallest insect, for I am without shape and 
everywhere. He will attain such a reward, whose worship 
manifests such a knowledge. 


FOURTH BRAHMANA 


1 . 


qrs^qics^^ q q;q ^ II 


? q R g 


This was before soul, bearing the shape of a man. 
Looking round, he beheld nothing but himself. He said 
first : ‘ This am I.’ Hence the name of I was produced. 
Therefore even now a man, when called, says first : ‘ It 
is I,’ and tells after wards^any other name that belong 
to him. And because he as the first of all of therh 
consumed by fire all ths sins,’ therefore he is called 
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pnrusa. He verily consumes him, who before this 
strives to obtain the state of Prajapati, he, namely, 
who thus knows. 

■ UJ. • before soul.” How the state of PraiSuati 

IS obtained by the united effect of knowledge and works has 
b.,n described and also, bow it is obtained by X m.r 

ae° wotST" eti ■r ’' 5““?“ “■ ^"ily oTercomes 

the world, etc. By descriptions of the omnipotence and 

other attributes of Prajapati, who is the embodied reward^ 

m the creation, preservation and destruction of the world’ 

the eminence of the reward, resulting from knowledge and 

works, in accordance with the Vedas is further to La 

described^ For this object the present Bmlmiana been 

commenced. This description sets forth the praise of the 

knowledge and works obtained by the pracScaf' part 

because they are of great power. But it is at the same 

Sn L 

In St" of” BtZ““ “S*'"”;, fSTbcS 

for. La ^ which Will hereafter be explained ■ 

subiect T= 4 °+l^ dissatisfied with the objects of the world,’ 
Lna^ A of cause and effect etc’ 

and ^aU '^aS^^a knowledge, that the soul is one 

dSnt n thirsty has no dLire ?o 

from knoSrG"'lnVwo^‘'''^‘''“f ^ 

second pert With t J ‘be sake of the 

Should be known by ht“" 

' ‘ Ceremonial part Of the Veda. 

■'Vide D. 39 note. • 
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the result from his knowledge and works in accordance with 
the Vedas. ^ He was what ? “ This/’ produced by the division 
of body * was the soul/’ not separated from the body of 
Prajapati ; before,” before the production of other bodies. 
He was also bearing the shape of man, which means, that 
he was endowed with head, hands and other members ; he 
was the Viraj, the first-born. “ Looking round,” reflecting, 
who am^ I, and of what nature, “ he beheld nothing but 
himself, the fulness of life, the organism of causes and 
eifects. He beheld only himself as the universal soul. 
Then endowed with the recollection of his Vedic knowledge 
in a former birth, ".he pid first ; This am I,” vi^., PrajEpati, 
the universal soul. Hence/’ therefore, because from the 
recollection of his knowledge in a former world he called 
himself I, therefore his name was I. The name of I, as 
proved in this Upanisad, and therefore in the SWti, will 
afterwards be explained. 

Therefore,” because this happened to PrajEpati, as 
the cause, therefore it happens also to the living creatures, 
his effects ; for even now a man “ when called/’ addressed 
with : Who art thou ? ’ says first : * It is I,’ denoting him- 
self with the name of the .soul as the cause, and when 
afterwards asked for his special name, the name of this 
special individual, he answers by : ‘ I am Devadatta, or 
Yajnadatta,’ etc.; he tells the name, which was given to 
this individual person by father and mother. And because 
he,” PrajEpati in a former birth, which is the cause, as the 
first of those who were desirous to obtain the state of 
Prajapati by the exercise of reflection on vrorks and know- 
ledge, viz., as the first of all of them,” of all those desirous 
of obtaining the state of Prajapati, — consumed by the 
perfect exercise of reflection on works and knowledge all 
the sins of contact, which are obstacles to the acquirement 
of the state of PrajEpati, — because such was the case, — 
therefore he is called Purusa, because he, Purvam Ausad, 
(first burned). As that PrajapEti, by consuming all opposite 
sins, became this Purusa Prajapati, so also any other con- 
sumes, reduces to ashes, by the fire of the practice of his 
reflection on knowledge and works, or only by the force of his 
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knowledge. He verily “ consumes Whom ? “ Him who 

fore this sage strives to obtain the state of Prajspati ” Th 

sage is pointed out as he who thus knows, who accordiS 

to his power manifests his reflection on knowledge ‘ ■Rn? 

p '.1 useless any one to strive for the state of 

Prajapati, if he is consumed by one who thus knows ? ’ 

There is no fault m this ; for consuming means here only 

that the highest state, that of a Prajapati, is not obtained’ 

because the eminence of the reflection on knowledge L’ 

wanting. Therefore by the words : “ He consumes him,” 

IS it meant, that the perfect performer obtains the highest 

state of Prajapati, he, who is less perfect, does not obtain 

It, and by no means, that the less perfect performer is 

actually consumed by the perfect ; thus it is said in common 

life, that a warrior who first rushes into battle, consumes 

his combatants, which means that he exceed^ them in 
prowess, uxacm m 

^t| Hq 1| 


He was afraid; therefore man, when, alone, is 
a raid. He then looked round : Since nothing but my- 
self exists, of whom should I be afraid ? Hence his 

ear departed; for whom should he fear, since fear 
arisejs ironi another. 

s.. , “It “ 

coSf IS; s“id“ “af — 

arJ Hence it creatures 

man, endowed with ^ bearing the shape of 

with an organised body, was afraid in 
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conseq,uence of his desire against his destruction, ’ therefore 
man,” on account of his likeness with Prajapati, also now, 
when alone, is afraid And further as with us, so also with 
Prajapati, the true knowledge of himself (the soul) is the 
cause, that the desire against one’s destruction is removed. 
Hence it is said: “ He looked round.” How? The answer 
is : Since nothing but myself,” but the soul, not a second 
thing, exists, ‘ of whom should I be afraid,” while there is 
no cause of my destruction. “Hence,” from the true 
knowledge of himself (the soul) Prajapati’s “fear departed,” 
for his fear is merely the effect of his ignorance, which 
cannot remain with true knowledge, wherefore it is said : 

For whom should he tear,” viz., he who fears, and the 
meaning which is intended, is, when truth has been 
ascertained, fear is removed, since fear arises from a second, 
from another thing, and a second, another thing, is merely 
the production of ignorance ; for a second thing, of which 
there is no knowledge, cannot be the cause of the origin of 
fear. Thus it is said in a Mantra: What blindness of mind, 
what distress exists for him who is conscious of the 
universal identity ? And it is also proper, that by the 
knowledge that ail is one, the fear is removed ; for the 
knowledge of a second, from which fear may arise, is 
removed by the knowledge that all is one ; hence there is 
nothing, from whence it could arise. Here it is asked : 
Whence was produced Prajapati’s knowledge, that all is 
one, or who instructed him ? 

Either the knowledge manifested itself without 
instruction. Then the same should be the case with us and 
similar beings. Or it is derived from impressions received 
in a former birth ; then the knowledge that all is the soul, 
is useless ; for in this case, as the knowledge of Prajapati,’ 
although existing when he was in the state of a former birth’ 
did not remove the cause of the contrary ignorance, because 
on -account of his ignorance he was afraid, so also is the 
knowledge of the identity of the soul useless for every one. 
And if you) lastly, say, that the knowledge removes the 

^ Or of his desire for his preservation. 
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ignorance at the time of death, we also object, because 
before, it must again be connected with a prior knmulednfi 

whence arises the logical fault of a too general argument’ 
Hence It must be concluded, that the knowledge of the 
identity of the soul is useless. 

We_ deny this, on the ground that the knowledge of 
Prajapati is produced from the most powerful cause • for as 
in common life strength of intellect and extent of memorv 
are observed_ with him from the time of his birth, who has 
acquired various efficacious causes by his pious actions so 

Tt ^-s eminent birth of Prajapati. united as 

It IS with efficient causes, which are purified by his having 
consumed all sins, the effects of opposite causes, by S? 
po wer of morat merit, of knowledge and of liberty from 
worldly desires. Hence it is proper to maintain tW 
Prajapahs knowledge of the identity of the soul, produLd 
at the time of his birth, has arisen without any instruction 

J nt qualities, his 

unbounded knowledge, freedom from passion, power and 

mora^ merit are innate.” ^ 

If you say, if they are innate, fear is impossible for 
darkness does not rise with the sun,’ we denV th is’ on 
ground, that the notion of innate knowledge has 
ere y he meaning to exclude instruction from another 
If your opinion is, ‘ that faith, devotion and reverence a^ 

^^s knowledge, 

knowledge,- “Sou Xit?„r TSTre^no^' ’ ' We 

in .he cen..en tlielSf ^nSlSS “7^ st 

Bhagavad-Glta, Fourth chapter 
'Ibid..G.l. 
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■with regard to effects dependent upon a cause ; in the same 
manner of general causes. These as well as special causes 
are again divided into qualified and unqualified causes. To 
show this by an instance we chose the perception of form as 
an effect from a variety of causes. Here the perception of 
form in the dark, without light, by animals roaming at night 
is caused by the contact of the eye with form. The cause or 
perception of form by the Yogis is the mind alone ; for us 
it is the contact of the eye with form through light 
Further by the division of light into sunlight, moonlight' 
etc., are produced the general divisions of the cause. More- 
over there is the other divison of light, light especially 
qualified and light not qualified. In the same manner the 
cause of the knowledge of the identity of the soul is some- 
times work performed in a former birth, as is the case with 
Prajapati ; sometimes penance, as the S'ruti says : By 
penance search for Brahman ; ^ sometimes instruction from 
the teacher, as follows from such passages of the S'ruti and 
Smfti : A man, who has a teacher, knows.” “ The 

faithful ^pquires knowledge.” “ Do thou know it by rever- 
ence. From the teacher he must be knov^n, seen, heard 
etc. Faith, devotion, etc., are direct causes to obtain that 
knowledge, as they effect separation from vice and from 
other causes of the contrary. The same is the case with 
the hearing, thinking and mental intuition of the VedEnta, 
because here is comprehended the present object of know- 
ledge itself, and also because by the annihilation of sin and 
other obstacles the true knowledge of the soul and the mind 
from its very nature produces that knowledge. Therefore 
faith, reverence, etc., are real causes of knowledge. 

m H tsfl qifiqgcf: 

q# =qwqcii BHTii^gfqsf^iq ?q ^ f 

Bgsqi STSlTiFcI I! 

VTaittarlya-Upanisad ; Bhrgu Valli, 5th Khanda. 

B 12 
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He did thus not. feel delight. Therefore no body 
when alone feels delight. He was dodrous of a second’ 
He was in the same state as liusband (PatiJ and wife 
(Patni) are when in mutual embrace. He divided this 
two-fold. Hence were husband and wife produced 
Therefore was this only a half of himself, as a split pea 
is of the whole. Thus verily has Yajnavalkya declared 
It. This void is thus completed by woman. He 
approached her. Hence men were born. 

From this also follows the worldly state of PraiSnati 
VIZ because He,” Prajapati. “ did thus not feel dXht ’’ 
which means, was unhappy, like u.s and (itherraf L 

” in consequence of tlie .state of 
oneliness, etc., no body, when alone, feels delight ’’ Dp 

LtLd^Tbject UnhT’'"®’ union with a 

ae^,irea object. Unhappiness is called the state of meotoi 

distress, following the separation from an object of d-ite^ 

husband and wife are wbpn ^ 

unhappiness. “ He ” thu^ ?! removal of 

of ™oh a tind. w,.ld“" Tif f,™ '?,.“,■>! • W 

to define the self and to d^o+ ! . “ ^ o^der 

first cause. He wa*" bv fh ' Irom the VirSj the 

oot in the f of Vinaj, 

State, that of mPk is ^ 

the state of separaHon^ Which was then 

Vi«i, ontibly blpfnll power of 

himself, another body in the statYfT’ ?“? 

embrace. And this Vira'i nf husband and wife in 

state,” because he I L ^ the same 

use ne IS the same subject for two predicates. 
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“ Hence,”' from this division (PEtanSt) husband (Pati) and 
wite iPatmi were produced, which is a description of the 
common state of husband and wife. “ Therefore,” because 
this wife IS, as it were, the other separated half of himself, 
therefore was this,” this body, ” only the half of himself, 
as a split pea is of the whole ”, Of whom was it only a 
half before his taking a wife ? The answer is : “ Of 
his _self.” Thus verily has Yajilavalkya, the son of 
Yajiiavaikya (which denotes him who speaks at the sacrifice) 
Devarati, declared it. It may also mean a son of Brahma. 
Because this male half is void, as wanting the female half, 
therefore again ’ after the taking of a wife, it is again 
completed by the female, as a split pea by its being joined 
With its other half. He,” “ Prajapati,” under the name 
of Manu, approached her,” by name SatarupE,^ his own 
daugiiter, under the notion that she was his wife. Hence,” 
from this union, “ men were born ”. 


4. HI |;q^iSEiR#i qi'4 3 fiicJiR >^cr 

HI Hl4r- 



^ Ananda observes, that the word “ again ” refers to the same 
event in a former birth, because the woi'ld is without commencement. 

“The notion of Viraj dividing his own substance into male and 
female, occurs in more than one Purana. So does that of an 
incestuous marriage and intercourse of the first Manu with his 
daughter Satarllpa, and the commentators on the Upanisad under- 
stand that legend to be alluded to in this place. But the* institutes 
ascribed to Manu make Viraj to be the issue of such a separation of 
persons, and Manu himself to be his offspring. There is indeed, as 
the reader may observe from the passages cited in the present essay, 
much disagreement and conseq[ijent confusion, in the gradation of 
person interposed by Hindu theology between the supreme being 
and the created world. Col. M. E., Vol. I, p. 65. See also Wilson s 
Visiiu Purana where, p. 51, note 5, a very lucid view of the opinions 
of the different Puranas on this subject is given. 
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She verily reflected: how can he approach me, 
whom he has produced from himself? Alas, I will 
conceal myself. Thus she became a cow, the’ other a 
bull. He approached her. Hence kine were born. The 
one became a mare, and the other a stallion, the one a 
female ass, the other a male ass. He approached her. 
Hence the one-hoofed kind was horn. The one became 
a female goat, the other a male goat, the one became 
an ewe, the other a ram. He approached her. 
Hence goats and sheep were born. In this manner 

he created every living pair whatsoever down to 
the ants. 

+1, a recollecting that it is forbidden in 

he Smrti to approach one’s own daughter, “ verily reflected • 
How happens this improper action, that he can approach 
me. whom be has produced from himself. " Aaf I will 

of enTh disguise 

of another kind. ‘Thus.” having thus reflected “she 
became a cow,” bv herself s nus renectea. she 

the inclinatinr. ef ^ again and again was this 

tne mclmation of Satarupa, incited by the impulse of livine 

creatures, as well as of Manu. Therefore “ the ^ 
beca-mp a hnii ” “ xx -i , -Lnereiore tiie other 

afn ha « K 1 approached her,” in the same manner, 

This ““ werebr." 

Of the oS'er kinds*‘^ thniilhoofed Hnd"'’”^ "h*^ 

and asses, “ were ” born T’’ “ales 

goat, the other a ma?e goat the nLT 

other a ram Fr« T , became an ewe, the 

otLl In the the one after the 

and «ha ■ f-re mentioned. “ Hence ff oats 

iwng psTr rj: .r; 

»S., L'iikrdtte toiS • -i'-wh ‘0 the antaj- 
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5. w\: 

E^c?i:s?rT'5^|T!fq?rfqf Eq% q q;q n 

He knew : I am verily this creation ; for I created 
this all. Hence the name of creation ; , is derived. 
Verily he who thus knows, becomes in this creation 
like Mm. 

“ He,” Prajapati, having created all this world, 
knew What ? “lam verily this creation.” The world 
is created, therefore the created world is called creation. 
Because the world is created by me, therefore, since it is 
not separated from me, am I the world ; it is not distinguished 
from me. Why is this I ? “ For I,” because “ I created this 
whole world, therefore. Because Prajapati called himself 
the creation, “ hence.” therefore “the name of creation is 
derived”, “Verily^^he becomes in this creation,” in this 
world of Prajapati, “ like him ” ; he becomes like PrajEpati, 
a creator of the world, which is not different from his own' 
self. Who ? “ He who thus knows,” knows like Pr-ajapati, as 
has been said, that he is the world, depending upon the 
notion of the soul, of the elements and of the deities. 

6 . 

qqig ^ ^ ^qi 

m q;qTvfq||iPHT3:; gqj qiTottsfqg;fsq- 

^?Rj3fc(pT 

« 

Then he churned. From his mouth, as the place 
of production, and from Ms hands he created the fire. 




t 
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Both therefore are inside without hair; for the place of 
production is inside without hair. 

That they speak there this word ; Sacrifice to this, 
sacrifice to this, hence sacrifice to the one or the other 
god, is not proper. His is really this creation ; for he 
verily is all the gods, fictitious view is obtained, if it is 
connected with a special fictitious attribute.^ In this 
manner it is declared in the S'xmti : 

1 }’ ■^^2‘anslated Kalpani’. with “fictitious view” and Un'dlii 
‘ fictitious attribute.” as I was unable to find more 
Kalpaiuj according to the dictionaries means ; arrangement distinction" 
artifimal making; but these words do not express the 
which it has according to the Vedenta. where it is a'liiwlic-ite 
IS assigned to a thini to which it reTll rd 00 ^ 001 ^^^^^^^^^^ 
conceiving of a thing under an idea which is contrary to its nature^ 
as for instance, if Brahman (the infinite soul, infinite substancpf is 

of infinite mind (iSLslorSi e 
■Thul far fs th^ “ore anthropomorphisms 

K i. SSL £ vTS tssassissl 

infmSe SbstanceHov 11'® “®oef®ary to form tictitious views of the 
therefore requhes’ to be thS ® *h?»glit by itself, and 

depending upon it The net nf'+i mlimte soul, as entirely 

uoLns of th^wcVld unnn R. transfers the 

Adhyaropa, which is in^fae+^+b^™®"" soul, is called 

Under the condition that +b Kalpana. 

Brahnia or thSnheso Stai^^^ is considered in Brahman, 

as for instance o2s£pp 

of the world kc The Kalr>aiv-”'Rf''^^^ ^“““ent cause 

uecessary. ind the HnadM ?h; lt£-r; fictitious, is yet 

<ma xne upadhi, the attribute although not really an 
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Sitting li6 proc6Gds siGGping h© goGs ©vGry- 
whGi’G. Who besides me, is able to know the god who is 
happy and not. 

Then whatsoever is moist, the same he created 
from his semen, this is the Soma. So much is this whole 
universe, either food, or the eater of food. Soma is the 
food and Agni the eater of the food. This is the 
surpassing creation of Brahma. Because he from 
the better parts created the gods, and also, because 
he, a mortal, created the immortals, therefore is it a 
surpassing creation, He w^ho thus knows, becomes in 
this surpassing creation like Prajapati. 

Prajapati. having thus created this world as a 
succession of pairs, was desirous of creating the guardian 
deities of the Brahmapas and of the other castes, and at 
the commencement throwing his hands upon his mouth “ he 
churned ”. Churning with his hands “ he created from his 
mouth,” as the organ of production, and also “ from his 
hands,” as organs of production, “ the fire,” the special 
benefactor of the caste of Brahmapas. Because both the 
hands and the mouth are the organs of production of the fire, 
whose nature is to consume, “ therefore both are without 
hair” ; not the whole, however, but only the inside; for 
both resemble in this respect the female organ of production ; 
“ for this is inside without hair.” Thus also the Brahmapa 
was born from the mouth of Prajapati. Therefore the fire 
is the special benefactor of the Brahmapa, both being sprung 

attribute of Brahman, is still indispensable, if he is considered in his- 
relation to the world. ■ 

There is therefore, according to the Vedanta, no contradiction, if 
attributes are. ascribed to Brahman, and denied of him, as long as the 
notions under which both is done, are kept separate ; namely, he 
has no attributes, if consideredjn himself; he has attributes in his' 
relation to the world. 
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trom the same source, as the elder brother is of the younger 
Therefore the Brahmaria has the fire as his guardian deftv’ 
and the mouth as his strength, as proved by the Ph-uti ard 
Smiti. Thus he produced from his arms, the seat of power 
slayer of Bala, i and other gods, the ruling -leities of tS 
Ksatriya caste and also the Ksatnya. Therefore the Ksatriva 
S^ 2 '^;dian deity, and the arm as his strength L 
° + 1 , Smyti attest. Thus he created from his thieh 

as the seat of endeavour-the Vasus, “ and others, the mlfng 
deities of the Vis', and also the Vi^. Therefore the Vais'yf 
IS devoted to agriculture, merchandize and similar pursuits 
and his guardian deities are the Vasus. etc., according to the 
evidence of the Bruti and SiUfti. Thus he created from his 
feet Pusapa, the guardian deity of the earth, and also the 
Sudra, who is htted for servitude, according to the evidence 

nm?se t'*" I Smrti. The Upanisad makes here for Se 
P t of the whole creation, the supposition as if thp 
origin of the guardian deities of the ICsatriv’a and S 

^ ^ accordingly evident, that Prajapati is all 

and ^l^ere is no difference between the creator 

■the blam^ (ff subject being thus established, 

established-, for the blame been 

of the other. of the one is the praise 

^ Indra. 

“ Varuna, etc. 

S^rr,?! 7*?";, Their name, are, Apa, ■ 
(day break), and Prabhai” (libB?^. ^p7'p.'lg'“ <*'“>• T^tynsa 

dangh?eTofl)afc^.7^!a, Kas'yapa by Aditi, the 
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1 performers of sacrifices, 

^speak there, during the performance of the ceremonies at 
the time of offering, this word : Sacrifice to this ” to Agni 
sacrifice to this,” to Indra, etc., they do so in accordance’ 
with the difference of name, S'astra, Stotra, work etc bv 
considering this or the other different god, for ’instance 
Agni, etc., as one among others. This should not be thus 
understood, because “his,” Prajapati’s, “is really this 
creation,” the whole division of the gods ; “ for he,” Praja- 
pati, as life, “is verily all the gods”. 


^ Here we meet with a contradictory opinion 
Namely, some say, the supreme Hirapyagarbha is meant,' 
others Hirapyagarbha, as being in a worldly state. Accord* 
ing to the letter of the Mantras the supreme is meant • for 
the Smti says: “They call him Indra, Mitra, Varuna’and 
Agni.” And another passage. “ He who is Brahman, who 
is Indra and Prajapati, is all these gods.” Also the Sm^ti 
says : Some call him Agni, others Manu, others Prajapati.” 
And further:. He who is no object of the organs, ’ who is 
unapproachable,^ who is infinitely little, ^ unmanifested, 
eternal, whose nature comprehends all elements, who is not 
conceived by thought, ^ sprung thus forth by himself. On 
the other hand he is also in a worldly state. This follows 
from the passage of the S'ruti, stating ; “ He consumed all 
sins for unless one is in a worldly state, he cannot 
consume sins. It follows also from the passage of the 
S'ruti, that he is ^subject to fear and unhappiness. Also 
from the other : “ Being mortal he created immortals.” 
Further, from the letter of the Mantra : “ Lo the 

birth of Hirariyagarbha.” Also from a passage of 
the Smjiti in the chapter which treats on the results of 
works : Sages call Brahma, the creators of the world, 
virtue, the great, the unmanifested, the best condition, 

* The organs of action are here meant, according to Ananda. 

^ To the senses of intellect, eye, ear, etc. 

® This is the cause, that he cannot be perceived by the senses. 

A No object of the mind, the internal sense. 

B 13 
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■which can be obtained by the quality of goodness ’ 
Therefore a contradictory meaning being obtained, the 
argument is faulty. 

“ We do not grant thi.s, because there is no contradiction 
if it is considered under a different fictitious view, and a differ- 
ent happy.” " Through attributes he is connected with the 
world ; in reality by himself he is unconnected with the 
world. This is the identity and diversity of Hiranyagarbha 
and in the same manner of all living creatures, which 
follows from the passage of the Sruti : “ That art thou.” 
But while Hiranyagarbha, in consequence of the superlative 
purity of his attributes is, as it were, almost entirely 
supreme, as Sruti and Smrti declare, although they show 
his worldly state as it were, at some places, the worldly 
■state of the living creatures, in consequence of the prevalent 
impurity of their attributes, is almost everywhere evident 
Divested, however, of all distinction of attributes, every one 
obtains the name of supreme according to the evidence of 
the Sruti and Smfti. But the logicians who, abandoning 
the authority of the holy writings, reason much about 
existence and non-existence, agency and non-agency 
confound the meaning of the SAstra. Hence the determina- 
tion of the meaning becomes difScult. But for those who 

t, i™® passage is taken from Manu 12 . 50 . According to Ananda 
by the creators are meant Manu and others, by virtue y 7^ ht 
the great one (Mahat), intelligence. Buddhi, tbe'^fi s proJucTion o^ 

according to the SahkhyastSm 
Kullute Bha'tta, the commentator of Manu, explains it differentlv 

yith four faces, the creators Marbi aiM 
the ollieis, Mahat and Avyalrta (unmanifested) two of the causes of 

any other being. The TJpanisads generally ren reseat 
to understand the infinite sohl by assSnLe tfi? 
pretotes. Thus it is said in the Vajasanev^Un ^ 
proceeds, it does not proceed; it ig far It !s near- it b w 
umverse ; it is without this univerL. ® “®ar , it is within this 
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without pride follow the S^Estra alone, the meaning of the 
Sastra with regard to deities is as clear, as if it were an 
object of perception- Here it is intended to introduce with 
reference to Prajapati, although he is one God, such 
distinctions as food, etc., among them the fire has been 
mentioned ; the Soma, as the first food, will now be 
mentioned. 

“ Then whatsoever is,” in the world, “ moist ” in the 
form of a fluid, “ the same he created from his semen,” 1^' I 

from his seed. Thus it is said intheSruti: “ From the jP| 

Semen sprang the waters.” And the soma is also watery ; 
therefore all that is moist, is created by Prajapati from his 
semen. This is, “as it were, the soma “ So much is 
this whole universe,” that is, there is no more than this. 

What is it? “Either food,” which is Soma, as nourishing 
by its fluidity, or “ the eater of the food,” Agni, by his heat 
and harshness. Hence Soma is defined as food. From the 
force of the meaning it is evident, that Soma is all that is 
eaten, and that Agni is the eater. Sometimes the fire, when 
offering is made by it, becomes Soma — Soma also, when 
offering is made to it, becomes fire, because it eats. 

Whosoever in this nanner perceives the world, as consisting 
of Agni and Soma, under the idea of the soul, is not tainted 
by any blame, and becomes also like Prajapati. “ This is 
the surpassing creation of Brahman,” Prajapati, surpassing, 
because it surpasses his own nature. Which is this 
creation ? Because he from the better parts, “ the parts ” re- 
sembling him, “ created the gods,” therefore is the creation 
of the gods a surpassing creation. How is it again a creation 
which surpasses himself? The answer is : “And also,, 
because he, a mortal,” of a mortal nature, created the 
immortals,” the gods of immortal nature, after he had 
consumed all his sins by the fire of works and knowledge,, 
therefore is this surpassing creation the effect of perfect 
knowledge. Therefore “ he ^ho knows ” this surpassing 
creation of Prajapati, as proceeding from himself, verily 
becomes in this surpassing cjreation like Prajapati, become® 
a creator like Prajapati. 
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^ HWFt- 

^ 1% H II HRH ?qT?I?iT^i:?Tt q^T 

|[^5qiFrsqf|N: ^qTfgjgN^ qi fqwfiqq^ q q 
'l^f^cf I 31^^ {| H qiijfl qw Nqfq qq^ 

qiqq^q'^^^: ^guq^ PFqi# 

^qp% H^qm ^.q^qi^ 

!^i%q WfR%I%q|qiH"m Hq Rq^ 

rl^q#iq^ Hq^ qqqqrrqr^q ^ | ^ 

f q q^qi3j%?%^ fq?^ ^ q;q %q ii 

That which is this, was then verily unmanifested. 
That manifested itself by name and form, as it is 
commonly said: “He is of this name, of this form.’' 
In the same manner that which is this also then mani- 
fests ^itself, as it is said : “ He is of this name, of this 
form. He entered this world. 

Until the ends of the nails, as a razor is placed 
TO a razor-case, or Vis'vambhara in the dwelling of 
^ is'vambhara. They do not behold him. For when 
incomplete, when inspiring only, it is called life, 
when speaking, speech, when seeing, sight, when 
earing, ear, when minding, mind. These are the 
names of its actions. Whosoever worships one or the 

I separate from that totality, does 

0 now, or that soul is 'incomplete ; it is ctetermmed 

Wtb-" 7, the soul; consider- 
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This, even this is to be conceived in this all, viz.^ 
this soul ; for by this, one knov^s this all. As verily by 
a foot-print one finds cattle^ so a person who thus knowsf 
finds fame and completeness. 

That which is this^ was then verily unmanifested.” 
All Vedic causes,^ denoted by knowledge and work, depend 
upon such distinctions as agent, etc., and their ultimate 
reward is the acquirement of the state of PrajUpati ; ^ the 
effect is '‘so much,” viz,, this manifested world. The 
Upanisad is now to show, how this manifested world, de- 
pending upon the connection of causes and effects, was be- 
fore its manifestation in the shape of a seed (in its original 
shape) which is inferred, as the tree is inferred from its 
effect, the sprout ; for this tree of the world, whose seed is 
work and whose field is ignorance, is to be taken up with 
its root, as by its taking up the liberation of man is accom- 
plished. Thus it is said in the Kathaka^: “ Its root is 
above, its branches go downwards.” The same is said in 
the Gita : “ Its root is above, its branches go downwards.” 
It is also said in a Purapa : The eternal tree of Brahman. 

That, the world in the state of a seed before its creation, 
is named, on account of its' imperceptibility at that time, 
by the pronoun ' that,” which denotes anything that is no 
object of perception. The word “verily,” which is the 

^ That which is this. Tad idam (that this) according to an 
idiotism in Sanskrit, where two demonstrative pronouns, this and 
that, are connected with the same subject, and where tad (that) 
refers to the past time, and idam (this) to the present time. The 
Vedanta frequently uses this form of expression to show the identity 
of the logical subject in its connection with predicates which exclude 
each other. 

2 Vedic causes are here causes of any mode or form of worldly 
existence as asserted by the Vedas; causes which lead to final libera- 
tion from the world, are accordingly in this passage not referred to ; 
this is evident, says Ananda, on the ground, that a multiplicity of 
causes cannot "be a means of libei^tion which is of a uniform nature. 

^ Or in other words the ultimate reward is the state of 
death.— A. G. 

Kathaka, 2 Adh., 6 Volli. V. I. 
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mark of a narrative,’ is used here for the object to malrp 
•It easily understood, that the world was in the state of non 
manifestation, because it is connected with the past time' 
If zt IS said : Thus it verily was, it is easily understood that 
the imperceptible state of the world is meant, in the sarna 

Yudhistira 

Which IS this This denotes the world as manifested bv 

TTJT ■ connection of cause 

and effect, in the manner in which it has been described 
The terms that and this ” denote the state of impS’ 
nnf perceptibility of the world, and placed Zon 

® subject they express the identity of the 

d in Its sta^ of perceptibility and imperceptibility 
The meaning is : That which is this, and this, which is that' 
was then unmanifested. If this is the case, it is evWent that 
no^effect can be produced from any thing that does not exist 
and that it cannot, be destroyed from anything that exists! 

r . j described world, which was not mini 

ested, manifested itself by name and form. The reflexive 
orm manifested itself” shows, that the sci wai manT 
fested by itself. It manifested itself,” it clear JobtaTn.^ 

ieage are the differences of name and form which h^r ifa 

own power' produced the relation.': of rnle'r a..el? and 

/uaieTui"\ iuSo.rer"‘k:roVt‘irLtr:“‘‘“ 

ne pronoun this, ^n the sentence, he is of this colour, 

was.'lwcrformSa°coLm^^^ thus verily it 

became the term of a narrative^geneSfy"® ^ Vedas, 

(Karm^aT™^ « its own object 

SeS" 
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denotes colour generally, ‘ without distinction of white or 
black, etc.^ That,” unmanifested, substance, “ which is 
this, then,” at that time, manifests itself, by name and form, 
in the manner as it is said i He is of this name, this form. 

He,” ^ for whom the whole S'astra " is commenced, 
upon whom by means of natural ignorance the notions of 
■agent, ceremony and reward are transferred, who is the 
■cause ^ of the whole world, from whom, identical with his 
nature, name and form, not manifested before, are 
manifested, as dirty foam from clear water, and who, 
different from either, name and form, of his own nature is 
eternal, pure, intelligent and free, “ he,” manifesting the 
before unmanifested name and form, which are identical 
with his own nature, “ entered this world,” these bodies 
from Brahman down to inanimate matter, dependent upon 
works and the consequences thereof, and subject to death 
and other evils. 

But it was said, that the unmanifested manifested 
itself; how can it now be maintained that even the supreme 
soul, manifesting the unmanifested entered this world ? ’ ^ 

There is no fault in this ; first, because the supreme 
‘Soul was meant under the notion of the unmanifested world ; 
for we said, that the unmanifested world, which produces 
the relations of a creator, agent, etc., and which is 
dependent upon the action of causes, etc., manifested itself ; 
secondly, because the term “ this ” is identical with the term 
manifested ”, As “this ” means manifested, when it has 

^ The Supreme Brahman. 

^ the Veda in its two parts, the Karma Kanda, which 
relates to ceremonies, and the Jnana Kaii^a, 'which relates to the 
knowledge of Brahma. 

® Viz,, the only cause, without any difference of the mediate 
and material cause, as in the SMkhya system. 

^ In other words, before it ^was not said of the soul, that it 
manifested the world, but it was said, that the unmanifested 
manifested itself. How is it therefore consistent with that doctrine 
to substitute here the notion of the soul for the notion of the 
unmanifested ? • 
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obtained the endless differences' of ruler of the world and 
other agents, of cause, etc., so means “ that ” unmanifested 
when it has not emitted any of its differences. The only 
difference’ is, that the one is manifest, the other not 
manifest. In common life also the same word has different 
meanings according to the intention of the speaker, as if, 
for instance, it is said : The village is arrived, the village 
is empty. Sometimes the word village may only mean the 
dwellings, as in the sentence : the village is empty. Some- 
times the inhabitants may be intended, as in the sentence : 
the village has arrived. Sometimes both meanings may be 
intended, as in the sentence : let him not enter the village. 
Thus also in the present case. If it is said : this manifested 
and unmanifested world, where there is no intention to 
separate them, the soul and the non-soul are meant. 
Further, this world subject to production and destruction,' 
means the world alone. Further, the soul, which is great' 
not produced, not extended, which is not this, which is not 
that, means the soul alone. 


But how can it be thought ‘ Ae entered ’ the world, 
manifested by the supreme manifestor, and everywhere and' 
at every time pervaded by him? For a country, which is 
not entered before, may be entered by anything of limited 
extent, as for instance, a village by a man, etc., but not by 
anything without limit, as for instance the ether, because 
from its nature it is always present. If he entered 
it, as a snake in a stone, by a modification of 
qualities, we may grant such a modification for the 
snake, but not for the supreme soul, because he entered 
even with his nature. If it be supposed, that, abiding in 
the effect (the world) he was produced by a modification of 
qualities, and that by this he entered, as a snake, which is 


■ Between the world in its former and in its present state. 

“ The snake can be considered as a modification of the stone, 
because according to the Vedanta both are productions of the five 
elements; therefore there is no contradiction in considering the 
sna^ a modification of the five elements which abide in a stone. 

may be thought, that the infinite soul entered 
the intellect and other creations by ffs modification as life. 
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produced at the same time ; abides in the stone, or water in 
a cocoauut, we object, because the Sruti says: having 
created that he entered it; for here it is evident, that the 
creater himself, without assuming another mode of existence, 
when he had created the world, entered it afterward> 3 . Thus 
it is said: having enjoyed he goes. There also is a mutual 
difference between the actions of enjoying and going, refer- 
ring to the past and present time, but the agent is the same. 
The same case is here, and it cannot be thought that a 
modification of existence of him who abides in this effect is 
produced. 

Nor accords the idea of an entrance, which denotes 
the separation from one place and the connection with 
another ; with the idea of the soul, which is without parts 
and without limits. If it be supposed, that the Sruti refers 
to an entrance, where parts are admitted, we deny this on 
the authority of such passages of the Sruti as : for he is 
radiant, without forms, he is complete, without parts, with- 
out actions: we deny it also on the authority of such 
passages as prohibit the application of any differences of 
qualities whatsoever to the soul. 

Nor entered he the world as an image, as there is no 
separation of a second thing. 

Nor did he enter it as a quality enters a substance, 
because he does not depend upon anything ; for a quality 
indeed, which in every way depends upon another thing, is 
considered to enter a substance, but not so Brahman, as 
depending upon himself according to the S'ruti. 

Nor as a seed the fruit, because such attributes ks an 
increase and decrease of its parts, a production and 
destruction, are assigned to this relation: but there are no 
such attributes of Brahman, of whom it is said in the S'ruti: 
He is not produced, he is without age, etc. 

Nor as another separaie body : for, from the passage 
of the Sruti : This deity reflected, let me manifest name and 
form, it is clear that the same deity, which enters, also 
manifests and acts. Also •from these passages: “Having 

B 14 
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created this he entered it,” and : “ Having opened the place, 
where the hairs divide, he entered by this door.” i “ Having 
considered all forms, having made all names, the hero sits 
inclined.” “ Thou, O youth, or thou, O maid, thou, old man 
with a staff, spends thy time,” it follows, that no other 
enters but the supreme soul." 

If it be thought, there is a multiplicity in the supreme 
soul, in consequence of the natural differences of the things 
which he entered, we object from passages of the S'ruti as : 
“ One god he sits at many places ; being one, he proceeded 
to many places. Thou, although one, hast entered many. 
One god art thou concealed in all beings thou pervadest all; 
thou art the soul within all beings.” 

‘ We shall at present not enquire, whether the idea of 
entering has been established or not ; but it is clear, that 
the supreme soul has a worldly form, because the things 
which he entered, have a worldly form, and are not different 
from the soul ? ’ 

We deny this, because the S'ruti says: He overcomes 

death. 


If it is thought that he is in a worldly state on the 
ground that he is subject to happiness and unhappiness, we 
object ; for the S'ruti says : “ He is not tainted with the 
unhappiness of the world, he is free from it.” 


If you say this is improper, because it is at variance 
with perception, we do not agree, because the difference 
in objects of perception or other sources of knowledge is 


opened the 

% tMs Senii ‘ 


The first prt of the argument was to prove, that it is the 
supreme soul which enters ; the socond is to shov^ that the supreme 

soul IS not affected in its nature by his entrance. i-ne supieme 


^ With individual perception, 
am happy, I am unhappy. 


a^s in common life, people say : I 


BEHADAEANYAKA-UPANISAD 


107 


only produced by the notion of dependance on attributes. ^ 
Such passages of the Sruti^as : “ Thou does not behold the 
beholder of the visible.” “ How could one know him who 
knows ? ” Unknown is he who knows — prove that know- 
ledge has no reference to the soul.’^ 

To what then ? Knowledge from perceptions declared 
in. such sentences as : I am happy, I am unhappy, is the 
object of the image of the soul, which is reflected in the 
intellect and in other attributes. 

The same is also shown by the fiction of the identity 
of the perceptible object (the body) and the subject which 
perceives (the soul) in a sentence like this, I am ^ (body). 
It follows also -from, the passage of the S'ruti : “ There is 
none else but him who sees,” by which the idea of another 
soul is prohibited. 

If you say, that happiness and unhappiness are 
qualities of the body because both must be predicated parts 
of the body, ^ and that therefore from the passage of the 
Sruti : “For the sake of the desire of the soul,” ^ it is 
improper to maintain, that the soul is free from the world ? 
—we do not agree, because the passage of the Sruti : “ Where 
it is, as it were, some other things,” shoves, that it is for the 
sake of the soul, which is in the state of ignorance. _^From 
such passages : “ How can it behold any one.” (B. A. 4th 
A. 5th B. 15. Bib. I. V. 11, p. 929.) “There is no difference 
whatsoever with regard to him-” (K. TJ. 4th. V. 11. B. I. V. 

^ And therefore not by the soul, as attributes do not really 
belong to the soul. 

“ Accordingly no perception, for instance, I am happy, I am 
unhappy. 

^ Because here the soul, which is endowed with the perceptible 
object, the body ; is an object of perception, and therefore the soul in 
itself is not in a worldly state. 

On the ground, that every one who feels pain or pleasure in 
any part of the body, refers this p'^rt to himself, as if one says, “ my 
head aches.” 

^ The desire of happiness is granted, the contrary must be also 
admitted, because both are inseparable. 
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VIII, p. 130.) “There is no delusion, no grief” (Vaj S. U. 
7 B. I. Vol. VIII. 14) which refer to knowledge, it also 
follows, that unhappiness, as prohibited in them, is no 
quality of the soul. 

If it is said, 'that the unworldly state of the soul 
cannot he admitted as contradictory to the argument of 
logicians, ’ we deny this, because by reasoning also it can 
be proved that the soul is free from unhappiness ; for un- 
happiness, which is an object of perception, cannot be 
attributed^ to the soul, which is no object of perception. If 
you say, that unhappiness is in the same manner a quality 
of the soul, as the sound is a quality of the ether,’ "we deny 
this, because the soul and unhappiness are not objects 
of one and^ the same kind of knowledge ; “ for a knowledge 
of unhappiness, which is an object of perception, can 
never become an object of the soul, which is eternal, and 
can only be known by inference. Vnhappinefis cannot 
become an object of the soul for this 7 'eason also, that the 
soul, as one, is no object of anything whatsoever. 

If you maintain, ‘ that, like a light, the soul, although 
one, IS an object and manifests objects,’ we do not agree, 
because this is impossible at one and the same time, ^ and 
because the_ soul has no parts. Hence the idea, that there 
IS a perception of knowledge, and that knowledge is at the 

ino- Vais'e?ikas, according to whom the soul has the follow- 

qualities: intellect, pleasure, pain, desire, aversion, 

faculty, m’erh aS'demS.*^’ °°«3^^nction and disjunction. 

between substance and quality, which exists 

fh^othef^iht!?i^ (sound) is perceptible! 

andlSphieS!^ Perceptible, may also exist between soul 

relatio^bPtLi" accordance with the principle, that where there' is a 
one and substance, the.se are both perceived by 

and its thite cXur.^^”*^ (source) pf knowledge, as for instance, a jar 

throuS doctrine of the NySya, that the mind, 

represented to ths eveiy ojiject, external or internal, is 

represented to the soul, can only perceive one object at one time. 
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same time perceived, cannot be admitted fo 

the souL 

If it is said : Unhappiness and soul, the one of 
which is an object of perception, the other oP inference are 
in relation of quality and substance, as may be known by 
inference ; for unhappiness is constantly an object of 
perception, and has an equal dependence upon a substance^ 
as form has,’ etc. Accordingly, as unhappiness is perceived 
by the soul through its union with the mind, such attributes 
as multiplicity, changeableness and transientness, must be 
also assigned to the soul; for without a change in the 
substance which is in contact, it is nowhere found that a 
quality is added or removed. Uor has it any tirue been 
found that a substance which changes, is without parts, or 
that a substance whose qualities are transient, is eternal. 
Nor is the ether considered as an eternal thing by those 
who follow the Sruti. Nor is there any other case. ^ If 
you say, “that a thing, although it changes may be eternal, 
because the knowledge, ‘that is this,’ yet remains ” — we 
deny this, because the notion of change cannot be thought 
without the notion of a change of the parts of the thing. 

And if you say, ‘ that a thing which has parts, may 
also be eternal,’ we deny this because a thing that- has 
parts, must before have been joined by a union of its parts, 
by which the idea of a separation is established. 

If you say, ‘ that this is contrary to perception, as if you 
see lightning,’ we object because we conclude that its parts 
have been joined before. Therefore it is impossible to 
conceive the idea that the soul is the site of unhappiness 
and other transient qualities. 

And if you say, ‘ on the supposition that the supreme 
soul is without unhappiness, and that there exists no other 
soul which is unhappy ; the^ S'astra, which is commenced 
for the purpose to remove unhappiness, is useless, we object, 

^ The supposition , of atoms ^s meant ; for the existence of atoms 
cannot be proved by any evidence. 
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because it has the purpose to destroy the illusion of 
unhappiness, which is placed upon the soul by ignorance. 
And also because the unhappiness of the soul is only 
fictitious, and is removed in the same ivay, as a mistake in 
counting a common number, in which the person who 
counts, himself is included. ’ 

As the image of the sun, etc., enters the water, so 
the entrance of the soul means the perceptibility of the soul 
in its effect which is manifested like a reflection. Before 
the production of the world the soul is not perceived ; after- 
wards being perceived within the intellect in the effect 
which is created, manifested as the reflection of the sun, 
etc., is perceived in water, it is defined, as it were, as entering 
after the creation of the effect. This is evident, for 
example, from the following passages : 

“He entered this world.” (B. A. U. 1st Adh. 3d B. 
7. B. I. Vol. II, p. 155.) Having created this world, he 
verily entered it.’’_ (Taittarlya U. 2d Adh. 6th Anu. B. I. 
Tol. VII, p. 90.) Having opened the place, where the hair 
is divided, he entered by this door.” (Aitt. U. 3 Kh 12 
Varga B. I. Vol. VII, p. 198.) “ This deity reflected : Verily, 
I am these three deities.” (Chh. U. 6th Prapa. 3 Kh. B. I. 
Vol III, p. 406.) “Having entered by this life, soul, etc.” 
iChh. U. 6th Prapa. 3d Kh. B. I. Vol. Ill, pp. 407 — 411.) 

^ This is meant by the entering of the soul, but we say-, 
it is impossible, that the soul which is all-pervading and 
without parts has ever a real entrance, the notion of which 
is to proceed from one part of space, place, or time to 
another. 


This seems to refer to the following tale. Ten friends having 
crossed a dangerous river, were anxious to know, whether any of 
tnem had been lost, and accordingly one of them commenced to count, 
but omitting himself (Atma, meaning the soul and himself) found, of 
course, that there_ were only nine. The others successively counted 
same manner as the first, the result was the 
fl-nd they thought, that one had perished in the river, 

tho pa ^ A stranger who passed by, perceived 

1 Wd Ul toS ^tlsfacorlly. 
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Moreover there is nothing else but the supreme soul,, 
as -we said before in accordance . with such passages of the 
Sruti as the following: “There is nothing else that sees, 

B- !• Mol. II, 

And the notions of creation, entrance, preservation, 
and destruction are merely formed for the apprehension of 
the soul. Again the apprehension of t/ie sow/ is enjoined 
for the sake of final liberation, which is evident from such 
passages of the S'ruti as : 

“He knew the ^soul.” (B. A. 1st Adh. 4th B. 10. B. 
I. Vol. IT P- 198.) ‘ Therefore he was this all.” (B. A., 

p. 209.) He who knows Brahman, obtains liberation.’’ 
(Taitt. 2d A. 1 Anuv. 1 Kh. B. I. Vol. VII, p. 37.) “ He 

who knows the supreme Brahman, verily becomes Brahma.” 
(3 Mund. U. 2 Kh. 9 M. B. I. and Vol. VIII, p. 323.) “ The 

person who has a teacher, knows Brahman.’’ (Chh. U. 6 
Prapa. 14 Kh. B. I. Vol. Ill, p. 459.) “He lives as long” 
(as he has not obtained liberation). (Chh. U. 6th P. 14th 
Kh. B. I. Vol. Ill, p. 460.) It is also evident from passages 
of the Smrti as: ‘Then forthwith.” (Bh. G. 18th Adh. 
55.) Having known me in truth, he enters me. “ For it 
(the knowledge of Brahman is the highest knowledge : 
immortality is thereby gained;” (Manu S. 12th Add. 85.) 

And the passages with regard to a creation, etc., 
serve_ for the purpose to establish the knowledge of the 
identity of the soul, because the notion of difference is 
prohibited. Therefore the entrance means the perceptibility 
of the soul as far as it abides in its effect. 

Until the ends of the nails ” (Vide p. 104). This 
means, to the ends of the nails the consciousness of the 
soul extends. How did he enter the world ? The answer 
is : As in common life, a razor is perceived as placed in a 

razor-case,” or as Vis'vambbara, which means fire, so 

called from its supporting (bhara), the world, Vis'va,— is 
concealed in a nest, viz., in wood, etc.— It is there ; for on 
rubbing wood, etc., fire is perceived,— and as razor is placed 
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on one side of the case, and as fire is everywhere pervading 
wood, etc., so, the soul, goneraliy and specially, abides 
pervading _ the body. For there it is observed, performing 
the functions of inspiration, etc., and of seeing, etc 
Therefore “they do not behold,” do not apprehend “ him”’ 
the soul, which has entered there, endowed as it is with 
inspiration, etc., seeing and other functions. 

But is not in the sentence: “ They do not behold 
him,” a prohibition of a thing, which has not been obtained 
before ? for no doubt, the beholding has not been obtained 
in our text. 

There is no fault in this, for in the passages, relative 
to the creation, preservation, etc., which were directed 
towards the acquirements 0 / /cnrui-tofiye, that the soul is 
identical, the beholding (knowledge) of it (of the soul) has 
been introduced. Thus a Mantra declares : “ Being of this 
and that form, he became every form for the sake of being 
seen.” (Kath. TJ. 5 V. 9-10 Mantr. B- I. Vol. VIII, p. 138. 
B. A. TJ. 2 A. 5 Brahm. 19 Kh. B. 1. Vol. II, p. 600.) 

The reason, why the soul having the functions of 
inspiration, expiration, etc., is not apprehended, is given 
in the, words: For when incomplete”: because it is not 
perfect, when inspiring or performing other functions. 
Whence again proceeds the incompleteness ? The answer 
IS : for by inspiring ” performing the function of inspiration 
(Prapana) it is called life (Prapa) for by performing the 
function of inspiration (Prapana) life (Prana) inspires, that 
IS to say, performs no other function, as a wood-cutter, or 
a cook js so called from special work. Therefore because it 
does not include the other functions, it is incomplete. 

In the same manner, “ when speaking,” performing 
the function of speaking, it is called speech, “ when seeing,” 
V is ca le sight; for because the beholder sees (caste) 
therefore it is called eye (eaksu) ; when hearing (sipvan), 
it iq ® ear (srotram). By the words : “ when inspiring, 

' r speaking, speech,” the origin of the 

power of action is shown, by the words “ when seeing. 
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sight, when hearing, ear,” the origin of the power of 
knowledge ; for the objects of the power of knowledge are 
name and form; for nothing is an object of knowledge, 
unless having name and form. The organs of perceiving 
them are the eye and the ear, and the action, to be performed 
by name and form, is intimately united with life. The organ 
of the manifestation of ihis action, which depends upon life, 
is the word. In this manner speech is mentioned here in illus- 
tration of the other organs of action, viz., the hand, foot, and 
the organs of exertion and generation ; for it will afterwards 
be said : for this all is manifested, or this threefold, name, 
form and action.” (B. A. 2d A. 1st Kh. B. I. Vol II 
p. 313.) ■ ’ 

“ When minding, mind.” Mind (Manas) is derived, 
from minding (manute), a,nd it is the general organ of the 
manifestation of the power of knowledge. 

«. „ names of inspiration, etc., are the names of 

its, the soul s actions,’ that is to say, produced from 
actions. They are names of action, as it were, but not 
object of the substance, (of the soul) alone ; therefore they 
do not manifest the whole substance of the soul ; for in this 
manner the soul, although manifested by the action of 
inspiration, etc., and by its forms and names, derived from 
its different actions, is still not completely apprehended. 

“Whosoever worships this or the other special 
being, — ” separated from its totality as inspiration, etc., for 
instance life, or the eye, as a being, unmodified by the 
totality of the other special actions — whosoever worships this 
in his mind under the notion, that it is the soul, “ does not 
know ” Brahman. Why ? “ for that soul is incomplete,” not 
whole, because this soul, as separated from this totality of 
inspiration, etc., seeing, etc., and determined only by one or 
the determining action, excludes all the other attributes. 
As long as a person knows'himself only as determined by 
the activity^^of his own nature, which appears in such sen- 
tences as: I see, ” “ I hear,” “ I touch,” etc., so long he 
does not know perfectly the*complete soul. 

B l.‘) 
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How again seeing does he know ? The text answers : 

‘The soul”; for it is called soul (Atma) because it unites 
(obtains Apnuvan) all the above mentioned different func- 
tions of life, etc. The soul, in this manner including all 
differences, becomes all ; for only in its notion as substance 
it unites (obtains) the differences, produced by actions of 
inspiration, etc., which are the fictitious attributes of the 
soul. For instance, it will be said : “ He thinks, as it were, 
he proceeds, as it were.” (B. A. 4th A. 3rd B. 8th Kh! 
B. I. Vol. II, p. 730.) Therefore “ the soul, considering this, 
let a man worship it ” ; for in this manner the whole 
soul is comprehended by its own notion as substance : 
Why is it ^the whole ? Under this doubt it is said 
in the text : ‘ For in it,” “ for,” because, “ in it,” in this 

soul, when considered without fictitious attributes, like the 
different reflections of the sun in water, the above men- 
tioned differences as life, etc., which are fictitious attributes 
of the soul awdUear different names from their different 
functions as inspiration, etc., become one,” obtain indiffer- 
ence, therefore the soul, considering this, let a man 
worship it ”. 


The passage : The soul; considering this, let, a 
roan worship it,” is not a regulation, by which the accjuire- 
ment of something not acquired before is enjoined, as it is 
acquired on our part ; for the knowledge whose object is the 
soul, is produced by passages of the S'ruti, intended to 
produce the idea of the supreme soul, for instance : “ That 
present, perceptible Brahman.” (B. A. 3rd A.. 4th B. 2. Eh. 

S’ 1 ^ ^ 

lo'rt y nature is know- 

ledge, etc. (B. A. p. 305.) 

Thereby the knowledge of the nature of the soul has 
removed the ignorance, which is the misunderstanding that 
the non-soul is the soul, and which creates the fictions of 
reward. If this ignorance is removed, 
the non-soul is impossible, because desire® 
and other faults are impossiWe," It remains at last only the 
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thinking of the soul. Therefore the worship of the soul is 
on our part not enjoined ; for it is acquired. 

We will not now discuss, whether the acquirement 
of the worship of the soul is called proceeding from the text, 
or^ permanent, but at any rate it is a regulation for some- 
thing not acquired before, because, if knowledge and 
worship are the same, it^^was not acquired before^ and the 
identity of the terms of knowledge ” and ** worship ” is I 

evident from the passage 0 / commencing : “He ^ | 

does not know,^’ where knowledge is praised, and conclud- 
ing The soul ; considering this, let a man worship it,” 

(B, a., p. 173), for by such passages of the Sruti as : “By 
this he knows this^all.” (B. A., p. 185), and: “ He knew 
the soul,” etc. (B. A., p. 198), knowledge is the same as 
worship, and as it was not acquired before, it is also the 
object of a rule. 

ITor show people any activity, if only the nature of 
a thing is related. Therefore that passage is a regulation 
for acquiring something not acquired before. 

This follows also from its being identical with a 
regulation concerning rites. As the regulations concerning 
rites enjoin by such words as: “Let him sacrifice,” “let 
him offer,” so by similar words as : “ Let a man worship 
it,” and : “ The soul should be seen,” etc., the worf^hip oj the 
soul is enjoined wherefore there appears no difference be- 
tween a regulation enjoining the worship of the supreme 
soul and the former regulations. 

This follows also from the reason, that knowledge 
is an act of the mind. As a person, by whom an oblation 
is taken for a deity, should reflect on this deity in his mind, 
before performing a sacrifice, which is commenced by the 
word : “ Vasad,” by which this and other ceremonies are 
proved as acts of the mind, «so the passage : “ Let a man 
worship,” indicates, that_ the soul is to be thought of, to be 
meditated upon, (B. A. A. 2d A. 4th B. 5th Kh. B. 1. V. II, 
p. 450,) and that the act therefore refers to knowledge. In 
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this manner we maintained that the terms “to know” 
(Veda) and “ to worship ” had the same meaning. 

This follows also from the reason that our passage 
possesses the three parts of a regulation. For instance, 
in the regulation: “Let him sacrifice,” etc., viz.] 
what, by what means, and how the three parts, by 
which future desires are removed, clearly appear. In 
the same manner, if the regulation : “ Let a man 
worship,” is about to be fixed, and at the same time 
the intention, what is to be worshipped, by what means 
or how, the three parts are established by a passage 
like this : ^ ‘ Let him who is intent on the duties of abstinence 
(from desires that are forbidden) of the observances of a 
religious student, of tranquillity and self-restraint, of resting 
(from ail ceremonies), endurance, etc., worship the soul by 
the mind.” 


And as by the enunciation of the regulation for the 
Dars'aptlr^iamasa, etc., the application of ail its parts is 
established, so by the enunciation of the regulation for the 
worship of the soul is established the application of the 
subject of the worship of the soul as found in all the 
Upanisads. The application of passages as : “ He is not this, 

^ J-V. II, 

?; Without gross body,” one, without duality. (Ch. 

U. 6 P. 2 K- P. 387.) He overcomes death,” etc., is made 
by showing the speciality of the nature of the soul which is 
to be worshipped. And the reward is liberation or cessation 
from Ignorance. 

Others say: ‘By worshipping should be produced 
another special knowledge whose object is the soul. By 
_is a one the soul is known, and ignorance also removed. 
Ihe knowledge, produced by the word of the Veda, has not 
e soul for its object. This sense is also supported by such 
passages as : Having known, let him form his knowledge ” : 
Me IS to be seen, to be , heard, to be thought of, to be 

contemplated, to be searched, to be enquired.” 

^ latter view, because its meaning 

does not differ from the former." Nor is the passage : “ The 
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soul, therefore, let a man worship it,” a regulation for 
something, not acquired before. Why ? The words, referring 
to the nature of the soul, have no other meaning, of anything 
to be done by the mind or the external senses, beside the 
knowledge, produced by the prohibiting sentences with 
reference to the non-soul. ^ For there a rule has taken 
effect, where, beside the knowledge produced by merely 
hearing the words, a person is observed as engaged in its 
execution, as by the rule of the Dars'apurpamEsa : “ Let 
him, who is desirous of heaven, sacrifice ” for the know- 
ledge, produced by the words for the regulation of the 
Dars'aptirpamEsa, is not also the performance of its 
ceremonies. This is dependent on a perfect knowledge and 
the other requisites ; but here^ on the other tiand^ beside the 
knowledge, produced by the passage, viz*, '‘He is not this, 
he is not that,” establishing the idea of the soul, there arises 
no activity, as it does with regard to the ceremonies of the 
Dars'apur^amEsa, etc., and this for the reasen, that the 
knowledge, produced by that passage causes the cessation of 
every activity ; for the knowledge of a person who is 
unconcerned in any worldly affair, does not produce activity, 
because such sentences as : “He is one without duality.” 
(ph. U. 6 Prap. 2 Kh. B. J. Vol. Ill, pp. 387, 389, 398.) 

That art thou,” (etc., pp. 448, 453, 455, 457, 461,) 
annihilate the knowledge relative to non-Brahman, or the 
non-soul And this knowledge being annihilated, no desire 
for action arises ; for it would be contradictory. 

If it is said, ‘ that by the knowledge alone, produced by 
such passages (as established nature of Brahman) there is no 
annihilation of the knowledge of a non-Brahman, or a non- 
soul,’ we contradict, because it is proved by such passages 
as : “ That art thou,” “ It is not this,” “ It is not that,” “ This 
is the soul,” One immortal Brahman without duality is 
this,” “ Thera is none who sees, etc., but him,” “ Know this 
alone as Brahman”. (Kena U. 4, B. I. Vol. VIII, p. 43.) 

m 

^ That is to say, the sentences which declare the nature of the 
soul, have the same meaning as sentences which prohibit to 
comprehend the soul by attributes of the non-soul. 
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_ Nor do those passages set forth the object of a rule 
With reference to Brahman to be seen, etc., because this as 
we already said, does not differ from the meaning first 
»t.W. And -w, said bator., that,_becan,,a by pSanS 
setting forth the true nature of the soui, such as : “ T W 
art thou, ’ the knowledge of the soui was established at the 

time ot hearing them,— no performance, different from the 

regulation for the object of the seeing, was necessary. ' 

1. If you say, ‘ that, without a rule, by the mere 
dec aration of the nature of the soul, a knowledge of the 
houl could not arise,’ we object, because the knowledge of 
!onl ^ by hearing passages setting forth the 
done already what has been 

does not arise by hearing 
3uch passages, we do not admit this, because we should 
otherwise have a retrogress in infinitum. For as (according 

bearing the meanings of passages^ 
declaring the soul, without a regulation, knowledge d^oes 
not arise, it would follow that also by hearing the meanings 

Without ", tnowlpdge could uotS 

lite'r so ““ hearing the 

assumptton) “ i* evident (by your 

raf d. 1 , ,^"^‘^ber, if you assume, ‘ that by the continuation 

e^'^r/rom 

knowleLe Of ’ h produced, different from the 

reguk^nn i? that therefore a 

tS tl necessary), we do not agree on the ground 
tta the meaning has been obtained. At the time Seed 
that the knowledge, whose objeet is the soul, arises from 

place— 1, witlf^reference ^ there Is one, it either takes 

hearing of the passaa-e ewat+in soul, or 2, to the 

a, to the continuation^of knowledge of the soul, or 

impossible, as will be shown ,preseS.-A.k '^ eases it is 
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hearing passages which produces the idea of the soul, at the 
same time this knowledge, at the moment of its production 
annihilates the false knowledge with reference to itself’ 
And if the false knowledge whose object is the soul, is 
annihuated, the natural recollections also, which are the 
e^cts of that false knowledge and which manifests the 
uitterences of a substance not the soul, cease to exist. 

This follows also from the knowledge of the unreality 
of: every other thing-, for if the knowledge of the soul is 
true, it is also known, that every other substance is unreal 
as tainted with transientness, unhappiness, impurity and 
many other faults; also from the fact, that the substance 
of the soul is free from them. Therefore, if the soul is 
known, there are no longer any recollections of a knowledge 
with reference to a non-soul. And as at last there exists, in 
reality a continual recollection of the knowledge only of the 
soul, no regulation can be established. 

This follow.s also from the annihilation of all 
faults, as grief, , delusion, fear, weariness and other 
kinds of unhappiness ; I for grief, delusion and other 
faults arise from a knowledge contrary to that recollec- 
tion,^ as is. proved by such passages of the Sruti 
as: ; What delusion is there.” (Vajan. S. U. B, I. Vol. VII, 
p. 14.) '■ The wise is not afraid.” “ You have, 0, Janaka’ 

obtained fearlessness.” (Br. A., p. 702.) “ The bonds of 

the: heart are broken,” etc. (Mund. 2d. Kh. 8th M B I 
Vol. VII, p. 302.) ■ ■ ■ ■ ■ 

If you say, ‘ but then subduing has another meaning ; 
therefore there ought to be a regulation \ for the subduing 
of the state of the mind (Oitta) has a meaning different 
from the knowledge, produced by the words of the Veda. 
And in other philosophical system,^ also the nature of a 
rule is known by that which is to be done.’ We deny this, 

’ This may^ also be rendered . . . and other kinds of 
unhappiness, which is effected by that recollection ; for grief, delusion 
and other faults arise from a contrary knowledge. 

“ In the Yogas'kstra. * 


« 
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because it (the subduing of the state of the mind) is not 
known as eflEecting liberation; for in the Vedanta nothing 
else but the knowledge of the soul as Brahman is considered 
as effecting the final end of man. This follows from a 
hundred passages such as these : “ He knows the soul alone • 
hence he became this all.” (B. A., p. 209.) “ The knower 

of Brahman obtains the supreme Brahman.” (Taittiriya TJ. 
2d. A. 1. A. I. M. B. I. Vol. VII, p. 51.) Whosoever verily 
knows the supreme Brahman, becomes Brahman.” ‘‘ A 
person who has a teacher, knows.” (Ch. 6th P. 14th K.. 

S'’! becomes for ever without 

fear.” ‘ Whosoever thus knows, becomes Brahman,” etc. 

, Moreover the aforesaid subduing depends not upon 
another cause ; for beside the uninturrupted recollection of 
the knowledge of the soul, no other cause exists for the 
subduing of the state of soul, and in this sense it has been 
stated before ; without a knowledge of Brahman, however, 
nothing can be thought as cause of liberation. 

Further, there is no intention, and therefore is no 
regulation. What has been said bepore, ‘ that, as an 
intention with regard to a regulation,— for instance when 
it is said : Let him sacrifice,’’ where the three parts of a 
regulation, viz., what, by what means, and how, are present, 
—is removed by understanding the effect, cause and the 
necessary acts, so it is also here established with reference 
tp the regulation for the knowledge of the soul,’ we say,. 
this is not true, because every intention is annihilated at 
the very time, when the meaning of passages as the 
following is understood : ‘ One even without duality.” 

That art thou.” 

He is not this, he is not that.’ “ That soul, which 
IS not within, which is not without, is Brahman,” etc. 

Nor is the application of a regulation possible, in 
order to understand the meaning of a sentence. And we 
have already explained the. fault of a regress in infinitum, 
tollowing from the application of another rule. 

soukSno^oSef^usa*® piind, beside the knowledge of the 
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Further, no rule can be understood to proceed from 
passages such as: One Brahman even without duality ” 
because it is abolished by the declaration of the nature of 
the soul. 

1 is no proof that this takes 

place by the mere declaration of the nature of a substance 
For instance, as in the passage : “ He wept (arodit) ; because 
he wept, therefore Rudra (a name of fire) obtained the name 
of Rudra, (Taitt. S. 5th Pr. 1st Kh.) there is no proof by 
the mere declaration of the nature of the substance, so there 
is also no proof in passages setting forth the nature of the 
soul,’ -we object, because there is a difference. Neither 
the declaration of the nature of a thing, nor the declaration 
of rites is the cause of the proof or non-proof of a passage 
o/ the Vedas, but it is the production of knowledge, united 
with its necessary effect. Where such a passage is met 
with, it is also proved, and where not, it is not proved. 

Moreover we would ask you : Do you admit that in 
passages, engaged in declaring the nature of Brahman, 
a determined knowledge, which is at the same time 
united with its effect, is produced, or is not produced ? 
If it is produced, why is it not produced ? Do you 
not see the effect of the knowledge in the dis- 
appearance of the faults of ignorance, grief, delu- 
sion, fear, etc., which are the causes of the world ? Or 
do you not hear: What delusion, what grief is there for 
one who knows the identity. (V. U. A. 7, p. 14.) “ I know 
even Mantras, not the soul.” ‘‘Being such, O most 
venerable. I am grieved. 0 venerable, do teach me to over- 
come grief, and of the same kind there are a hundred other 
passages of the Upanisads. 

Is then in such passages as : “ He wept,” etc., the 
knowledge a determined one and united with its effect, or is 
it not ? If it is not, we may admit, that there is no proof for 
it. If there is no proof for* it, what does it matter with 
reference to the passage, producing the knowledge, which is 
determined and united with its effect? And if there is no 
proof for the latter, whaf confidence can be placed in 

B 16 
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passages, referring to the Dars'apQrpamasa and other 
ceremonies ? 

‘But are the passages, referring to the Dars'aparria- 
masa and other ceremonies, not proved by their producing a 
knowledge causing man to act ? The same is not found in 
passages, referring to the knowledge of the soul.’ 


This is true ; however, it is no fault, because we have 
obtained that which is the cause of proof. The cause of 
proof, namely, is what has before been mentioned, ’ and 
nothing else." This, however, is rather a merit than a fault 
because, if there is something, producing a knowledge' 
united with its effect, which annihilates the cause of every 
action, it cannot be maintained, that there is no proof of 
the passages producing the knowledge of the soul. 

‘ But passages, mentioned before, such as : “ Having 
known, let him form his knowledge,” are rather destined 
for the cause of worship, without the knowledge of the 
meanings of the passages.’ This we admit ; but they do 
not refer to a rule for something not acquired before, but to 
what has been necessarily acquired in our text. 

How again can the worship of the soul have been 
acquired in the text? For it has been said, that % the 
annihilation of the non-soul there remains at last the 
permanent continuation of the recollection of the knowledge' 
of the soul-’ Very good. If this is the case, although 
perfect knowledge has been obtained, yet by the necessary 


• PS'Ssages as produce a knowledge which is deter- 

mined and at the same time united with its effect. 

"For the cause of a^ proof is neither that which produces a 
knowledge, by which action is produced, because otherwise no proof 

^^ich something is forbidden,— nor 

Sherwie no^ knowledge prohibitory of an action, because 

therwise no proof of passages were possible which enjoin action — 
nor that which is different from either, because, in this case no 
proof were possible in accordance-with the first supposition. ’ 

say, it has not been obtained from the text, but from 
KS ofttmnluh“''*' annihilation of 
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effects of works which are the causes of the assumption of 
a body (transmigration) activity will be indispensible ; for 
action having gained entrance in word, thought and body, 
IS powerful than is the velocity of arrows, etc., when in 
motion. Hence the efficacy of knowledge, acquired in the 
course of discussion, is weak. Therefore we said before, 
that the uninterrupted recollection of the knowledge of the 
soul IS to be effected by dependence upon the force of 
abandoning all worldly desires, of indifference to them and 
of the other essential causes ; but it is not a regulation for 
something, not acquired before, because the idea of a 
necessity to act has not been obtained. Accordingly such 
passages as : , ' Having known let him form his knowledge,” 
are intended to establish a rule for the uninterrupted 
recollection of a knowledge, which is obtained ; for another 
meaning is impossible. 

“ By employing the term ‘ considering this’ {Vide p. 100) 
the worship of the non-soul,’ (under the idea of the soul) is 
rathei enjoined, as if it were said : the dear, considering 
this worship it. Here is not the quality of "dear’ to be 
worshipped,^ but the worship of life, etc., which has the 
quality of dear,’ etc., is here enjoined. In the same 
manner it must also be understood in the passage under 
consideration, that by employing the term ‘the supreme 
soul, the substance of the non-soul determined by the 
qualities of the soul, is to be worshipped. This is also clear 
from the difference of that passage from any other, where 
the worship of the soul is enjoined. Thus, for instance, it 
will afterwards be said : ‘Worship the soul as the place 6f 
dependence.'’ In this sentence the worship of the soul is 
evidently intended by using the accusative case. In the 
sentence under consideration, however, the accusative is 
not employed, and there ‘ the soul, considering this worship ’ 
the term ‘ soul ’ means something different. Therefore it 

’ This is an objection in the vtew of the Sahkhyas, viz., the non- 
soul is the pradhana (the chief) or Mulaprakrti (nature as the root of 
all things) which, according to the passage, would obtain the attri- 
butes of the soul, or the non^soul is to be thought of under the 
attributes of the soul. 
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is evident, that not the worship of the soul is enjoined, but 
of something else possessed of the qualities of the soul.’’ 

We deny this, for as at the end of the passage the 
idea of the worship of the soul is understood ; it is also 
understood, that the soul alone is to be worshipped, viz 
This, ^^even this is to be conceived in this all, viz., this 
soul,” Because this soul is more internal,” “ He knew the 
soul 


If you say that there does not arise the notion of 
the worship (of the soul) as the beholding is prohibited for 
him who entered ; for which soul is said to enter, for the 
same the beholding is forbidden, as it is evident from the 
passap, obpined in the text, viz., ‘ They do not behold 
him (p. 100). Accordingly the soul is no object of worship.” 

We deny this, for the beholding is merelu prohibited, 
in consequence of the fault of non-totality, with the inten- 
tion to guard against the fault of non-totality, not with the 
ipention to guard against the worship of the soul, because 
pe soul IS determined in that passage by the differences of 
inspiration and other actions. 

• worship of the soul was 

not intended, the consequences were, that the passage, 
p erring to the non-totality of the soul, which is determined 
y individual functions, as inspiration, etc., would be with- 

Ti incomplete ; it is determined 

only by pis or the other individual functions ”. {Vide p. 100.) 
Hence it is proved that the soul, possessed of many func 

rSf object of worship. 

The final application, however, of the term “ soul ” after 

the considering this,” is in truth only to show that 

iijf ^ ption of the soul is no object whatever of the 

term^i^Hn^^^^if inflectional 

descrTedT’ supreme soul cannot be 

would bsv^n^''^ otherwise the accusative case 

this wJrP ' worship the soul.” If 

‘‘ cLTdeHnt ^*batps,if, without the formula 

onsidenng this the word atma should be applied) then 


r 
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the inflective base and one of its terminations would be 
applied to the souL But this is not admitted, as is clear 
from^such passages of the Sruti as : “it is not this, it is not 
that,” ‘ How should one know him who knows,’' ‘‘Un- 
known is he who knows.” (B.A.? p. 473). “From whom 
words and the mind return, without having obtained him” 
(Taitt. U. 2d A. 9 A B. J. VoL VII, p. 119). The passage^ 
however: Let him worship the soul as the place,” is not a 

different word, because it is designed to remove the worship 
of the non-souL 

If it is said : “ Both the soul and non-soul are to be 
knowm as they have the common notion of not being per- 
fectly known. Why then is here made an effort to worship 
the soul alone, as it is said : ^ The soul, considering this let 
one worship it, and not also an effort with regard to the 
other knowledge ? ” The answer to this is : ‘‘ This, even 
this ” which is obtained in the text, “ is to be conceived,” 
to be comprehended, nothing else, “ in this all ” (the sixth 
case in Sarhskrt, “ Asya Sarvasya,” is, for the sake of deter- 
mination, used for the seventh, “ Asmin Sarvasmin,”) “ this 
soul,” the nature of the soul. Shall this not be known ? If 
so, why not also what is different ? Because, when known, 
another knowledge is not reciuired, different from the know’^ 
ledge of the soul. Why? “for,” because, “by this,” 
knowledge of the soul, “ one knows this alL” all this other 
which is non-soul. 

If the objection is made, ‘ by another knowledge is not 
known another thing,’ we shall refute it afterwords by the 
passage, referring to the drum, etc. 

How again is this to be conceived ? The answer is : 
“ As verily,” in common life, “by a foot-print ” (a foot- 
print is called a place marked by the hoof of a cow, etc.) 
“ one ” who makes a search by means of a foot-print, 
' finds,” recovers, cattle that had been lost, and whose 
recovery is desired, thus, wljen the soul is obtained, all 
is obtained. 

If the soul is known, all other is known, and know- 
ledge, we may admit, is obtaified in the text. But then how 
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can it be called obtaining, a term which is not authorized bv 
the text ? This is not the case, because the terms of knowledge 
and of obtaining ” have one and the same meaning accord 
mg to the intention of the speaker; for the non-obtaining 
of the soul IS even ignorance. Therefore is knowledge the 

obtaining of the soul, and the obtaining of the soul is not 

like the obtaining of anything which is not the soul_to 
be comprehended by the notion of an acquiring of what 
was not acquired before, because there is no difference (here) 

. between the obtainer and what is to be obtained ; for where 
the non-soul is to be obtained by the soul, there is the soul 
the obtainer, and the non-soul what is to be obtained 
ibis (non-soul) is not acquired, as concealed by the action 
of producing, etc., and is to be obtained when producing a 
special action by the production of a special agent ; but it 
alls under the notion of an acquirement of something 
not acquired before, and is transient, because it is the effect 
of an action in accordance with a desire, produced by false 
knowledge, as the obtaining of son in a dream. But the 
soui, which IS contrary to the former (non-soul), is by its 
concealed by the actions of production, 
lit exists the nature of something 

eternally obtained, is ignorance only concealment. As the 
non-apprehension of mother-of-pearl, although apprehended,’ 
hioh appears through error as silver, is merely a conceal- 

mp?p Vn knowledge, so is apprehension even 

mere knoAvIedge, because knowledge has destroyed the 
concealment by the opposite knowledge. Thus in this case 
merely . '"^''-^btaining of the soul the concealment of it 
underJfnJd Therefore by knowledge must be 

merely* and no . .^^^ch annihilates ignorance 

nierely, and no other obtaining. Therefore we shall sav 

IZet ihJZtVv, knowledge, is 
' eiess. Therefore the text, without any doubt, intending 

%btain*ne ” Sfe “ knowledge ” and 

savs ■ “ Onp mentioned knowledge in the text, 

ays . One finds (as Vindati, to find,” has the meaning 


According to its nature, adds A. 
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of Labha, “ obtaining,” this is stated as the effect from the 
knowledge of the qualities). 

As that soul, by entering with name and form, 
acquired fame, viz., with the names and forms of the sou!,, 
etc., and as it obtained completeness (S'loka), that is to say!^ 
the totality of life and other actions, so a person who thus 
^^nows, ^ finds, obtains, fame,” (kirti) celebrity, and 
(Sloka) a multitude of together 

with his friends. 

Or the passo.ge jnay also thus be understood. A person 
who knows the substance in the declared manner, obtains 
the^ knowledge of identity (which is understood by the term 
kirti, ) desired by those who strive for liberation, and the 
fruit of that^ knowledge (which is understood by the term 
Sloka) liberation, that is to say, the principal fruit. 

8. gSficJiqt q;=;qqii5F[]; 

E qiSJ^^rrUciR; ftq qqiot f 

rf%5r ft?7gqrEicf e q arTcrtq 

. q fl^ ftq Eq% || , 

This is dearer than a son, dearer than wealth, 
dearer than any other thing, dearer than all, because 
this soul is more internal. Whosoever says to one, 
saying anything else to be dearer than the soul: 
“ What is dear, is to perish,” he is the lord, therefore 
verily it should be so. A person should worship as dear 
even the soul. Whosoever worships as dear the soul, 
to him is not dear a perishable object. 

And why then is the nature of the soul to be known 
without regard to other things? The answer is: “This,” 
the nature of the soul, is dearer,” more beloved, “than a 
son,” for a son is generally known as dear. By saying, 
that is more beloved even* than this, it is shown, how 
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exceedingly dear it is. In the same manner it is dearer 
than wealth, gold, jewels, etc., in the same manner 
dearei than any other thing,” which is generally known 
as dear, that is to say, therefore dearer than all. 

Why then is the nature of the soul more belovofl 
not rather life, etc.? The answer is : The totality of 
life IS more internal, is nearer the soul than what is external 
a son.^ wealth, etc., because this soul,” this nature of the 

soul, IS more internal "than what is more internal For 

a person who in common life is exceedingly dear k 

obtaiaed by effort. I„ this ■aonnsr ie S ““ th 

dearest of all that is dear in common life that t. o 
greet effort, should be ™.de to obt J it ^Wh! egS’ 
disoardijig an effort, considered as a duty, „ith resaS to 
the obtaining of other dear objects, shall-bf ,h° 
abandonment of either of the dear objects the soul and non 

of the production orthe”s“i:Xr LY tt 
person wV'tfds'LuL soul isrtjfe Ve.TJror ”, ‘ 

“rit? •'•t'o’"br"' n-iT,:: 

what ? “ What is dear ” in tbt — than the soul,” 

what ground can he say Vo ? pl t-i^stroyed ”. On 

because he is able fit to is the lord,” 

that lie obtains the ceasino- nn-f therefore it should be so, 

for be speiTtiX' 

(2h ‘S' bfr be^rr i ” 

origin., meaning": " 

plished, then, abandoning e^erv oth V^ii accom- 

™Sp7.rZar“™Se “4 t‘1,' “ WhofoTC 

•H. ecu. aion, “ 
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the certainty, that any other worldly object which is dear, is 
B^QXiJn reality not dear, he worships, he meditates ; “ to 
him,” who thus knows, “ is not dear a perishable object,” 
an object whose nature is subject to death. The sentence. 
(let him worship as dear even the soul) ib either orUj 
repetition of what is certain (of the sentence by which’ 
knowledge of the soul is produced) because for one who. 
knows the soul, nothing is dear or not dear, or it is said for^ 
the praise of the knowledge, that the soul is dear, or for 
the determination of the fruit of the attribute of “dear,” 
because it is producing faith in the perishable nature of all 
dear objects in the mirid of one whose knowledge of the soul 
is of a sluggish kind. 

11 


This they declare to be the knowledge of Brahman 
by which men think, we shall become all. What then 
knew that Brahman, by which he became all? 


The knowledge of Brahman has been declared in the 
aphor^m: The soul considering this, let a man worship 

■ , to explain this very aphorism, for which the 

whom Upanisad has been composed, the text exemplifies U 
under the desire of setting forth its necessity (end). ^ 

f 1 .1 set forth, to be mani- 

fested in the next sentence, they declare,” they, viz., the 
Brahniapas, those who are desirous to know Brahman 
repaired to the Guru (spiritual teacher) the vessel 
over the future shoreless ocean of the pain of exertion 
caused by the uninterrupted revolution of the wheel of 
birth, old age and death, who are desirous of crossing over 

! nd^ separated from the nature of cause 

and effect, viz., the cause of virtue and vice and its con- 
sequences, and who are desirous of obtaining the eternal 
incomparable good, free fronf those causes 
B 17 
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What do they declare ? The answer- is • “ +u - 
ledge of Brahman” ; Brahman means the supreme so^Mhe" 
knowledge by which this is comprehended, is the Low 

special subject of this knowledge ‘ fo?^°men°ar 

rcLs^iiyn*i:s/LL^^^^ 

knowledge of Brahman the fruit wLch £’ ?hy f'? ^! 
universal identity, will necessarily foilL fo^L f !t 
being proved by the their 

them (the works and Brahman). °° difference between 

contradictory indicated Tb.r- 

fore we ask : What then knew that BrLmL ” 
taowl.dge B.n think, , 1 .,, .U f Whatl^r 

that, by which,” knowledge he became ^ ^ 7 /^new 

Brahman is all according to the S'ruti. ^ 

bnonB.^it'tSr if ull) Z/ZZ 

what use would then be the Irnn i of 

knowing something it became all tb ^ Brahman ? If 

tnowwg,. „« ,t/. k“;lu“g.Tu^Ltrt'’^ 

from work, and therefore the Tinf,-,n effect 

fact applied. Moreover, the effect “ 

Brahman, which (effect) is the state S th of 

has the fault of a regress inlnLfi J ^11, 

something else than this, he became^ aT’ 

meaning of the 

petent knowledge”!^ l'^transL^^adhik-^°^ “possession,” “oom- 
more exactly. nsiated adhikari, as conveying the idea 

different worlds. o^istenee, vie., the state of happiness in the 

Something means here the eff«>t from knowledge.-A.G. 
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transientness of the effect. Tf, knowing something only^ 
this Brahman became all, we ask ; ‘ What then knew that 
Brahman, by which he became all ? ” 

^ '5:4 ^f?R=Tfrf4 B 
f B ®ncBT IfBI'KB BBBISf 

4tS5=Bf ^BB15qT?=%S5=4lSBIB?qt3|B?4lf^ B B 4^ B«n 
Bl^B'KB 4^IBi BBT f t BfB: B^^ 

3BBt SBBr^Bif^^B BBTTBT^tBBI^sjjR 
BBfe f^ig BfS B^Bl^ BB ftq %; t{ 

Brahman verily was this before ; therefore he knew 
even the soul (himself). 

I am verily Brahman. Therefore he became all. 

Whosoever among the gods comprehended it, he 
alone became it ; thus whosoever among the B^is, 
whosoever among men. 

Knowing that this is that, the Rsi Vamadeva verily 
obtained these Mantras : I became Manu, I became the 
Sun. Whosoever knows this Brahman also in this time 
in the said manner : “ I am Brahman,” even the gods 
verily are not able to prevent him from its possession^ 
(The possession of the state of all.) 

For he becomes the soul of them. 

Then whosoever worshfips another deity in such 
a manner, as : “ He is another, another am I,” does not 
know , like a beast, he is %Lsed by the gods. 
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As verily many beasts maintain a man, so every 
man maintains the gods. It is not pleasant, even if only 
one beast is taken away, how then, if many ? Therefore 
it is not pleasant to them, that men should know this. 

Having thus said, the text gives an answer, untouched 
V any b emish : “Brahman,” the inferior 
because it is obtained under the notion of a “ 
nature of all ” ; for it is impossible to obtain by knowffdgl Z 

nature o all with regard to the supreme Brahman aS the 

text speaks of an obtaining of the nature of all by meat o? 
knowledge, m the words: Therefore fhiQ 

Tharrfor, the words; “Brahman verily „asth“Tetore'" 
annot mean anything else but the inferior Brahman. 

Brahma°'a ''^^o^uToTe^com: * 

For in the pass™ ‘ llfn “fri' *’* 

beoom, all,", man ere obtai^d In the t“ t?aS“ i's 

a Brahman, (BrahCif rto Is w 

which IS connected with works hfs eh+r. ^'^0'^^®dge 

inferior Brahman whn ti«Q ’ obtained the state of an 

who by obtaining all has enioyment, and 

work. It apprrf Z bonds of desircand 

applied with reJreSce ^ 

Hce wh?ch°is'' bSfedTfnd !fs"o ^Sd^^a^ me^s 

Let a Parirr«aka 4 Person 

is the view 

obtained _ under the notion ’of somethin + r of all is 

effect, vt3., from knowledge? it T iri ® (of an 

Brahman should have obtained the nltureTSuy fowled 
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state, entirely devoted to the contemplation of God) give to 
ail beings the blessing of fearlessness.’ In this mannier 
some explain a Brahmapa as a person who is to become 
Brahman.” 

This is not right, because, if the nature of all is 
obtained, the fault of transientness is committed ; for it is 
impossible that in this world any person should in reality 
obtain by any cause another state, and at the same time be 
eternal. In the same manner, if by means of the knowledge 
of Brahman, the nature of all should be obtained, and this 
state be at the same time eternal, there is a contradiction. 
If, on the other hand^ it {viz.^ the nature of all) is considered 
as non-eternal, the before mentioned fault takes place, viz., 
that there is a resemblance with the effects from works. 
But if you think, that the abolition of the nature of non- 
totality (individual existence) which (nature of non-totality) 
is the effect of ignorance and the obtaining of the nature of 
all, is the effect of a knowledge of Brahman,’ then the. 
fiction of a person who is to become Brahman, is useless. 
But 7/ you thinks that even before the knowledge of Brahman 
every creature by its possessing the nature of Brahman, has 
eternally obtained the nature of all, that the state of non- 
Brahman and of non-totality is superimposed in reality by 
ignorance, and that, as silver is superimposed on mother-of- 
pearh or as any special place (Atala means, literally, a 
division of the infernal regions) of standing or unclearness 
on the sky, so are also here the notions of non-Brahman 
and of non-totality superimposed by ignorance and removed 
by the knowledge of Brahman ; if you think thus, then it is 
right to say that in reality the supreme Brahman was, 
because in the passage : Brahman verily was this before,” 
the literal meaning of the term * Brahman ” is supreme 
Brahman : for the veda declares a meaning, as it in reality 
is , but the fiction, according to which a person who is to 
become Brahman, is called Brahman, at variance with the 
meaning of the term Brahfaan,” is not right, because a 
hypothesis, by which the meaning of the Sruti is lost, and a 
fiction is made of something, not acquired in the Sruti, is 
inadmissible, unless there be some strong necessity. 
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If you say ‘ that, without being produced bv 
Ignorance, there may exist the nature of non-Brahman and 
non-totahty we object, because it is impossible that in 
this case they could be removed by the knowledge of 
Brahman , for it is never observed that knowledge either 
destroys or creates attributes of any actual thing, but it is 
everywhere observed as the destroyer of ignorance. Inihe 
same manner let also in our case the knowledge of Brahman 
remove the nature of non-Brahman and non-totality 
as the productions of ignorance ; but the knowledge 5 
Brahman is never able to create or destroy any real tliina 
Therefore the hypothesis, by which the mealing of the 

fn tL 4 K ^ something, not found 

m the Bruti, is even without use. 

• ignorance with regard to Brahman 

IS impossible, we do not agree, because knowledge is 
enjoined with regard to Brahman ; for if mother-ofTpeS h' 
become an object of the eye, then its nature is never known 

Sn" It T„ "thl of (the notion of) eilvei 

manner, from such passages as- 
“ TV “ * eiistins," This all alon? Brahman ” 

Brahman' could Zl’ S fuitT^un’lS ttSTs ‘j 
.up,„mpos.tlon of ignorance upon irahrcTn. We d “not 

nor delSd’f ?“t' S'nofimrtw tt 

p:rof‘ heCor™. oflnTa h£f 1°"‘C ^ 

from such passages of the S'ruti acs - 
knower than him ” “ TVioi-ca " ^lo other 

nan mm. There is nothing else which knows 
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but him.” ‘ That art thou” (Ch. U. P. 448). “ He knew 
the soul” (B. U. 184). “'I am the soul” (B. A’., p. 205). 

Another is he, another am I.” “ He does not know.” And 
also from such passages of the Sm^ti as: “Whosoever 
beholds God as the same in all beings,” etc. (Bhag.-Git., 
13 Adh., 27th Bl.) “l am the soul, 0 Gudakes-a, dwelling in 
the heart of all beings ” (Bh. G., 10th Adh., 20th SI). “ The 
wise see the same ... in the dog and the man who lives 
upon dog’s-meat ” (Bh. G., 5th Adh., 18th Bl). And from such 
Mantras as : Who beholds all beings in the soul,” and “in 
whom all beings are like the soul ” (Vaj. S. U. M 6 and 7 R 
I. Vol. VII. p. 13). m ( c. 

But if this is the case, the advice of the S'Estra is 
without any use?’ Well, this may in this manner be 
admitted, if Brahman is known; but if you say, ‘ also the 
knowledge is useless we object, ' because the cessation of 
non-understanding is visible.. If it is said : ‘ That cessation 
IS even impossible, because there is identity,’ we object 
because this is contradictory to what is visible ; for it is 
visible, that there is a cessation from non-understanding br 
the knowledge of identity. 

, says, that even, when seen, it is impossi- 

ble, It IS contradictory to what is visible ; and a contradiction 
to what is visible, is by no body admitted. 


Nor, when visible, is 
because it is even seen. 


anything in reality impossible, 


If it is said, ‘that the seeing is impossible,’ the same 
argument holds good. 


, „ ^fssaid From such passages of the Bruti,’ as the 

following : He becomes holy by holy work ” (B.A., p. 546) 
knowledge and work entered him ”. “ The Purusa is the 

comprehender agent, the knowing soul,” it is evident, that 
there is another mundane sowl, different from the supreme 

_ -’Th6 cessation of non-knowledge is either different fi-nm 
* 1 ? there non-duality is lost, or it is not different 
and';then it cannot be comprehenfled under the idea of knowledge 
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soul. And this different soul is the supreme Brahman 
which follows from such passages of the S'ruti as : “ He is 
not this, he is not that ” (B.A., p. 435). “ The soul liberated 
from sin, without _old age, without death.” “ The ruler of 
this universe ” (B.A.) p. 628). 

_Also in the SSstra of Kapada, Aksapada ’ and others 
God (la'vara) is proved as different from the mundane soul ■ 
for through the desire to remove the unhappiness, arising 
from the world, activity is perceived with the embodied soul 
(and not with God), and hence the difference betw'een God 
and mundane soul is clear. 

And the S'ruti and Smrti declare: “He, without 
speech, without honour ” : “ There is nothing, O Partha, to 
be done by me in the three worlds" (B. G. 3d A. 22). “ He 
is to be searched, to be enquired into” (Ch. U., p. 571). 
“a person, knowing^ him is not contaminated” (B. A. B.' 
I. Vol. 11, p. 913). " Whosoever knows Brahman, obtains 
the supreme Brahman” (T. U. 2d A. 1st An.- 1st M). 
'He (Brahman) is to be contemplated in a uniform 
manner” (B. A. 6th Adh. 4th Br. 20. B- I. Vol. II, p. 889). 

Knowing that which is undestroyable, OGargi” (BA* 
5th Ad. 8th B. 10. B. I. Vol. II, p. 636). “The firm 
knowing him” (B.A., p. 829). “The great word (the 
letters A U M being joined) is like a bow, and the soul like 
the arrow; and Brahman what is aimed at by it ” (2d 
Mund. U. 4th M. B. I, p. vol. vii, p. 228). In all these 
passages there is a declaration of agent and action. 

This is also evident from the declaration, that the 
roa,ds to elevation are different from the road of him who 
strives after liberation. If there were no difference, to 
what place could there be proceeded by any one ? And if 
there were not, a difference of the northern and southern 
roads and of the places to be proceeded to, would be 
impossible ; but if the mundane soul is different from the 
supreme, all this is possible. 

’ A name of Gautama, the founder of the Nyaya. 
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‘This follows also from the declaration with reference 
to the causes of knowledge and work. If the mundane soul 
is different from Brahman, the declaration addressed to the 
former about work and knowledge, as being the cause either 
of elevation or liberation, is consistent, but it is not with 
reference to Grod because all desires are obtained by him.” 

If it is therefore (on all those grounds) said, “it is 
proper that the term Brahman,’ means a person who is to 
become Brahman,” we object, because the application of the 
declaration with regard to Brahman would be useless ; for 
if the mundane soul, — which is not Brahman, but is to 
become Brahman, on the strength oj the passage: “knowing 
the soul, I am verily Brahman”— should become all, the 
advice with regard to Brahman, would be undoubtedly 
useless, because the effect which is the state of the nature 
of all, would be accomplished by the knowledge of the soul 
which is to be accomplished ; ' because that knowledge (viz., 
the knowledge of the regulation concerning work) could 
never be applied to the accomplishment of the last aim 
of man. 


If it is saidi that the declaration with regard to 
Brahman, in the passage: ‘l am Brahman/ is for the 
sake of transforming the mundane soul to the nature of 
Brahman,” we object; for, if the nature of Brahman is 
not perfectly known, what can the passage, “ I am Brahman ” 
transform ? If his nature is known a transformation is 
possible: By passages in our text such as : “ That soul is 
verily Brahman” (B. A. 6th Adh. 4th Br. 5 B. I. Vol. II, 
p. 849). That present perceptible Brahman” (B.A., 5th Ad* 
4th Br. I. B. I. Vol. II, p. 575). “ Which soul ” (B.A., p. 575)' 
This is true. This is soul. ’ He who knows Brahman 
obtains the supreme ” (T. U. 2nd A. 1st A. 1st M.), and by such 
a conclusion as ; From this very soul,” the term “ Brahman” 
and soul” are more than a thousand times placed on the 

advice with reference to Brahman is 
useful, under the condition, that it is the object of a regulation we 
ask, whether it is regulation regarding work, or regardifg worship? 
Either assumption is contradictdl'y. ^ . 

B 18 
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same ground, and therefore it is evident, that they have the 
same meaning ; for transformation of another takes place 
to the nature of another, and not to identity. 

And the passage: “Because this all is that soul” 
proves the identity of the soul, which has been set forth in 
the text, and which is to be seen afterwards. Therefore it 
is impossible, that the soul could be transformed to the 
nature of Brahman. 

It is also impossible to conceive with regard to 
Bmhman any other effect because in such passages as • 
He who knows Brahman becomes Brahman,” the obtaining 
of Brahman only is declared. ° 

If tji® transformation is the obtaining of Brahman ” 
we object ; for another state of another is impossible. 

ff said, that, according to the word of the 

S-ruti the obtaining of the state of Brahman, even implies 
transformation, we object, because transformation is onlv 
a notion not something real,’ and we said, that knowledge 
had no other agency but to destroy a false knowledge - a 
word has no power to produce any thing, for the S'sstra 
teaches, but does not create ; this is evident. 

(X 3 A passage as : “ He entered this world ” ■ 

A., p 77) it is certain, that it is the supreme Brahman 
who entered; therefore it is not right to explain the term 
Prahman bv a person who is to become Brahmaii. ^ 

This is also evident on the ground, that the meanina 
which you wish to establish, is an obstacle to the admitted 
meaning ; for the knowledge that, like a lump of rock-salt 
Brahman is of the same taste (substance) without difference 
without or within,-which is the meaning intended to be 
expressed in all ppanisads, is clearly established at the end 
of two Kapdas (of this Up^nisad, in-.., the Madhu Kspda 
nd Mum Kapda), viz.. This is the declaration ” (p. s’o's) 

,, instance, the road which leads unwards fhrn-no-l, ■«- 

that IS to say, through sacrifices, etc".-A a the fire. 
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and: “go far extends this cause of immortality” (B. A. 
B. 1. Yol. II, p. 930). 

In the same manner is the knowledge of the identity 
of Brahman the certain meaning of the Upanisads of all 
the gakhas. 

If by the passage : “ He knew even the soul” Ip. 62), 
a mundane soul, different from Brahman, is assumed, it 
would be an obstacle to the admitted meaning. If it were 
so, then, by the contradiction of the commencement and of 
the conclusion of this S'astra, an inconsistency would be 
assumed. 


Also the declaration would be impossible ; for if by 
the passage: He knew even the soul,” a mundane soul 
were assumed, there could not be a declaration of the 
knowledge of Brahman, because then the passage : “ He 
knew even the soul,” would refer to the knowledge of the 
mundane soul alone. 


said, that the term * soul ’ means something 
1 ®rent from the knower,” we object, because it is the 
predicate of I, in the passage : “ I am verily Brahman,” 
ana It anything else were the object of knowledge, it would 
have been determined : ‘ This is that,” but not : “ I am.” 
As in the passage : I am verily Brahman. ” Brahman is the 
predicate, and as it is determined in the passage : “ He 
knew even the soul,” it is distinctly understood, that the 
sou, alone is Brahman- If this is the case, the declaration 
of the knowledge of Brahman is possible, not otherwise; for 
knowlodg© would b© oth©rwise» 

A or IS the knowledge of Brahma?i possible if the 
nature of Brahman and non-Brahman were to belong to one 
.se/,6;ec#, because there would be in reality a contradiction, 
as farkness is contradictory at the manifestation of 


. . ^ (Brahman and non-Brahman) were the 

objec s of knowledge, would the definite declaration of a 
knowledge of Brahman be proper, because in this case 
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there should be a knowledge of Brahman and of the 
mundane soul. 

Hor is it proper to assume a substance with con- 
tradictory attributes ; for in this case, the knowledge of 
the truth being declared, doubt would arise in the mind of 
the hearer, and a definite knowledge is required to 
accomplish the last end of man. From the following 
^ passages of ^^the Si'uti and Smyti : “ Of whom there is even 
no doubt,” A person who doubts perishes,” it is evident, 
that whosoever is desirous of the welfare of others must not 
say the meaning of a sentence which is doubtful. 

If it is maintained, that in (your explanation of) 
the passage : He knew even the soul ; therefore he 
became all,’^ the not very skilful assumption is made of 
Brahman being like us and similar beings, an agent ” {viz., 
as the subject of knowledge) we protest, because this notion 

K our assumption, 

but that of the Sastra ; therefore the S'astra is to be blamed 
Iwhioh you would probably not do). And by him, who is 
anxious about his welfare, must not be given up the literal 
meaning of Brahman by an assumption at variance with 
the meaning of the Bastra. 

An obstinacy on your part which goes so far, is also 
difference with regard to Brahman is 
,f“d must be considered under the notion of 
as follows from a hundred passages, such as : 
Hje IS nothing different ” ; “ for where there is duality, as 
^ ^ without duality Every action of 

With regard to Brahman, is a fiction, wherefore 
IS said very little, that this assumption is not skilful. 

the passage : Brahman verily -was this 
is thp r. Brahman who entered, who 

Lt!Jmin«T werily ” is used for the sake of 

(in the sha^n' ^ perceived as embodied 

annri ^ “Before”. Previously even to 

bSt tom'th ^^^^’"®^ifS^7a^Brahman alone, and allthis ; 

e moment of the apprehension there is the 
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opinion , — I am non-Brahman,” I am not all, — the effect 
of superimposition; hence the superimposition. ** I am 
agent, I am performer of ceremonies, I am the mundane 
soul, the enjoyer of fruits, happy, unhappy, etc., but in 
reality there is Brahman alone, and this all which is 
separate from him.” He ” (tat), who has in any manner 
been made known by a merciful teacher in the sentence : 

Thou art not the mundane soul,”—*' knew even the soul,” 
in its own nature, and the term “ even ” means the soul 
free from any differences, superimposed by ignorance. 

Say then which is the soul in its own nature which 
Brahman knew as the soul ? ” Do you not recollect the soul ? 
for it has declared thus : “ He who having entered this 
world, inspires, causes to descend, diffuses, expires and 
equalises 

But then you declare him in the same manner, as if 
you say : This is a cow,’ this is a horse ’ ; you do not 
show him directly.” 

Well then, the soul is the beholder, the hearer, the- 
thinker, the knower. 

But then, here also you do not show directly the 
nature of the agent of the actions of seeing, hearing, etc. 
for the action of going is not the nature of the goer, nor the 
action of cutting the nature of the cutter.” 

Then let us say, the soul is the beholder of the 
beholding, the hearer of the hearing, the thinker of the 
thinking, the knower of the knowing. 

“ But how differs this from the mere beholder ? Where 
there is a beholder of the beholding, or the beholder of a 
jar, there is in every instance a beholder alone ; but whether 
it is a beho.der of the beholding, or a beholder of a jar, 

there is no difference ; for it is even a beholder.” 

« 

There is a difference. The beholder of the beholding, 
if there is a beholding, constantly sees the beholding ; the 
beholding is at no time uot*seen by the beholder ; therefore 
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the beholding belongs permanently to the beholder. If the 
beholding of the beholder is transient, then the beholding 
which is to be seen, does at some or the other time not 
behold, as for instance, where a jar and the like is seen by 
-a ^transient beholding. Moreover, the beholder of that 
beholding sees never the beholding. 

But then there are two beholdings of the beholder 
one, the permanent, which is invisible, and the other a 
transient one, which is visible.’* 

p PU transient beholding 

■ot the beholder is evident from the appearance of blindness 
■and non-blindness; for if this beholding were constant no 
one would be blind. The permanent beholding of the 
behoider,^ on the other hand, is evident from the passage of 
the bruti : For there isjio variance between the beholder 
■and the beholding ” (B. A. B. I. Vol. II, p. 803). It follows 
UiSo from inference ; for it is observed that in a dream there 
IS a beholding of the blind, by which a jar, for instance, is 
an object of manifestation. This beholding of the beholder 
then, IS not destroyed by the destruction of the other be- 
iiolding By this unperishable permanent beholding, which 
IS identical with itself, which is called self-manifesting 
light, seeing the other transient beholding, which remains in 

tlie two be/joZ&nps, resembles 
If impression, the beholder is the beholder 

of the beho ding. If this is the case, the beholding is even 
his nature, like the heat of the fire, and there is not another 

Ka^nadr^ the opinion of the followers of 

S knew even the son,” viz., 

® permanent beholding, and free from the 
transient beholding, superimposed by ignorance. 

But then the knowledge of the knower is prohibited 

Tn prohibition of knowledge, 

beholding™® understood the beholder of the 
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This follows also from its independence of another 
knowledge ; for, if it is known, that the beholding of the 
beholder is permanent, no other beholding, of which the 
beholder is the object, is expected ; for it ceases the desire 
of a beholding, which is the object of the beholder, as this 
is improbable ; for no one has a desire, if there is no object 
(of the desire). Nor has the visible beholding the power to 
make the beholder its object, so that one could desire it. 
Nor is there any desire of any one whose object is one’s 
own nature. Accordingly, by the passage: “He knew 
even the soul,” it is said, that there is a cessation from 
ignorance, but not that the soul is made an object. 

How did he know ? The answer of the text is : “ I,’’ 
the beholder of the beholding, the soul, ‘‘ am verily 
Brahman ” and Brahman,” the present, perceptible 

soul, which is within all, has overcome hunger, etc., which 
is not this, which is not that, and has therefore the 
characteristics, not to be of gross body, not to be an 
atom, etc. 

This alone am I, not another mundane soul, 
as you said. Therefore from a knowledge of such a 
kind he ’ Brahman became all ”. From the disap^* 
pearing of the superimposition of non-Brahman by 
the cessation of the effect of it (the superimposition of 
non-Brahman) he became all. Therefore it is alone proper 
to say, men think, that by the knowledge of Brahman we 
shall become all.” What has been asked before : “What 
then knew that Brahman, from which he became all,” is now 
defined, viz,, “ Brahman in truth was this before, he knew 
even the soul therefore he became this all”. 

In respect of this “ whosoever among the gods 
comprehended ” the soul, in the manner explained {viz., 
according to its true notion) “^^he alone,” the enlightened 
soul became it Brahman ; thus whosoever among the 
Rsis, thus whosoever among men ” (comprehended the soul 
became this all). ’ 

By the terms “ among the gods,” etc., a reference is 
made to the different worlds, •and therefore the knowledge of 
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Brahman is not mentioned thereby, but we declared, that by 
the passage : Brahman (Purusa) entered before,” Brahman 
everywhere entered within. Therefore the terms “ am one 
the gods ” are used with reference to the knowledge of the 
different worlds, which is produced by the superimposition 
•of body, etc. In reality, however, was Brahman here and 
there before, viz., before comprehension, in the bodies of 
the gods, etc. ; otherwise he would be an object of in 
Yestigation. 


The meaning of the passages-. “He knew even the 
soul, and also he became all ” is, that the fruit of this 
knowledge of Brahman is the obtaining of the nature of all 
To establish this ^meaning firmly, the S'ruti quotes some 
Mantras. How ? knowing, that this ” Brahman, “ is that ” 
the souj : I am_ Brahman,” from this knowledge of Brahman 
Vamadeva,” by name, verily “ obtained ” 
these Mantras. He, firmly established in the knowledge of 
the nature of Brahman, saw these Mantras: “l becamo 
Manu, I became the sun,” etc. 

T, V By the words: “Knowing that this is that.” 
Brahman, the knowledge of Brahman is shown; by the 
words : I became Manu, I became the sun,” etc., the text 

shows that the fruit of the knowledge of Brahman is the 

r r obtained the 

fruit the state of the nature of all ; thus by this declaration 

the text makes known the liberation, which is effected by 
means of the knowledge of Brahman, as he who eats gets 



Some one may have the impression: “ The obtaining 

^ ^ knowledge of Brahman was 

possible for the great gods by their extraordinary power, but 
not at present for beings of the present Yuga, especially not 
for men, because they have only little power. To remove 
this objection, the text says : ‘ Whosoever,” free from 

tJxtTs forth in th^ 

text, as having entered all beings and possessed of the 

LesTnt^”?^^^ ?,* J^nowledge, action, etc., “ also in this,” the 
present, time, w'^osoener this as the soul alone in 
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the said manner: I am Brahman, who having discarded aW 
differences superimposed no knowledge by delusions, produced 
by fictitious attributes (upSdhi), knows : I am only Brahman, 
not affected by any worldly characteristics, who is not 
within, who is not without,— he, from the cessation of the 
state of non-totality, becomes this all by the knowledge of 
Brahman. There is no difference with regard to Brahman or 
to the knowledge of him among persons of great power, such 
as Vamadeva, and persons of little power, such as the present 
men. But there is a doubt, whether the present men are 
adequate to obtain the fruit of the knowledge of Brahman. 
To remove this, the text says : Even the gods,” of extraordi- 
nary power, “ are not able to prevent him,” who knows 
Brahman in the said manner, “from its possession,” from ob- 
taining the state of all like Brahman. How then others ? But 
there is no doubt, that the gods and the like are able to create 
obstacles to obtaining the fruit of the knowledge of Brahman 
as it is said : “ The mortals are in the condition of debtors 
towards the gods ” ; for the S'ruti shows, that man, even 
when born, is indebted to the !Rsis by the duties of a 
religious student, to the gods by sacrifices, and to the 
forefathers by his offspring. This follows from the declara- 
tion, that ^ men are like beasts to the gods, and also from the 
passage . Then that soul is the place of all beings.'* 

From this argument : that the gods from the desire 
to preserve the state of the soul, create obstacles to men 
subject to another’s will, like debtors, to obtain the state 
of immortality, — arises that apprehension. The gods 
preserve their beasts like their bodies'; for the text shows 
afterwards that the maintenance of gods, etc., which depends 
upon work, becomes greater, because each single man worth 
niany beasts ; for it will be said : “ Therefore it is not 
jaleasant to them, that men should know this ” (p 82) 
As one for his own body verily wishes welfare, so also wish 
all beings welfare for one who knows thus’’ (B. A., p. 255) 

If a man has the knowledge of Brahman, then, with the 
ceasing of dependance, there exists no longer the nature 
or one s own body and of a dependance like cattle • this is 

the intended meaning, as evident from the two passages 
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about “ the not being pleasant,” and the “ welfare There- 
fore the gods raise, even to the knower of Brahman 
obstacles to obtaining the fruit from the knowledge J 
Brahman ; for they are powerful. ® 

But then, if this is the case, the gods raise obstacles 
also to obtaining other effects of works, like the drinking of 
what is drinkable. Alas, then, there is an end of the faith 
that practice (of ceremonies and knowledge) is the cause 
of elevation and liberation. In the same manner on 
account of his inconceivable power, god is able to raise 
obstacles, in the same manner, time, action, charms, druses 
and penances ; for that they are causes of obtaining' or not 
obtaining the fruit, is evident from the S'Estra and common 
" ““ 

^ We reply to this, Fo ; for all things are produced by 
their necessary causes, and the world shows a variety (of 
happiness and unhappiness), both of which is impossible 
under the supposition, that all arises from its own nature. 
But when the supposition, that (ceremonial) work is the 
cause of (the enjoyment of) happiness and unhappiness and 
of other consequences, is firmly established aiid confirmed 
by the statements of the Veda, Smpti, argument, and common 
belief, It IS c/ear that the gods, Is-vara and time are not 
opposed to the acquirefnent of the fruit of works, because 
works are the causes of what is desired ; for th^ good or 
baa work of men, independent of the gods, time, Is-v^ra and 
other agents IS by itself without effect (liter, does not 

produce Itself), and if it should even have effect by itself H 

IS not able to give the fruit, as it is the nature of action to 
be produced by agents and other numberless causes. Thie 

fore tlie gods i^vara etc., favour actions, and hence the^ 

cannot be a disbelief as to the obtaining of the fruit 
Sometimes actions are subject also to them (to the gS 
because their power cannot he destroyed ; but whether the 
nature of action or time, gods, thing, etc., is the first or 

second, is not determined, and is difficult to be understood ■ 
hence arises the delusion of the people. Some say, action 
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IS the^ cause, and not anything else, with reference to the 
obtaining of the fruit ; others, it is the gods ; others, time ; 
others, the nature of the thing ; others, all these together. 
With regard to this, the statements of the Veda and the 
Smfti acknowledge action as the principal cause, as for 
instance : Holy gets a person by holy action, sinful by sin- 
u . Even if one or the other of those agents with regard 
to its own object should become principal, while at the same 
time the principal power of the others were stopped, yet it 
could not be said, that works is not the principal agent as 
to the acquirement of the fruit, because the principal agency 
of work is ostablished by the Sastra and argument. 

(But if it be asked, whether the gods do not hinder 
the acquirement of the effect of knowledge, we answer): No. 
because on the mere cessation of ignorance the effect is the 
obtaining of Brahman. In respect of what has been said, 
that the gods raise obstacles to the effect, which is the 
obtaining of Brahman,” the gods have no power to raise 
obstacles. Why? because there is no time intervening 
between the knowledge of Brahman and the effect, which is 
the obtaining of Brahman. How ? As in common life at 
the very time when light is in contact with the eye of the 
beholder, there is the manifestation of colour, so at the very 
time when the knowledge, whose object is the soul, takes 
pla,ce, there is the disappearance of the ignorance, whose 
object is the soul. Therefore, when the knowledge of 
Brahman exists, an effect contrary to it is impossible, just 
as it is impossible that the effect of light is darkness. Where 
(When the knowledge of Brahman exists) the knower of 
Brahman is the very soul (substance) of the gods, how can 
they in any way raise obstacles to him ? 

_ The text then declares, what is this very nature, viz., 

Brahinan identical with himself (whose nature is the soul) 
who is to^be thought of, who may be known from all the 
bastras; for he,” the know>er of Brahman, “ becomes the 
somZ of them,” of the gods, at the very time, when there 
exists the knowledge of Brahman, by the mere cessation of 
the screen of ignorance, life the nature of mother-of-pearl, 
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■which appears as silver, as we said before. Therefore the 
endeavour of the gods has no success against the soul ■ for 
where an effect ensues, not referring to the nature of the 
soul, and where there is a difference of apace, time and 
causes, there, in respect of any thing whose object is not the 
soul, the endeavour of the gods to raise obstacles is success- 
« J^espect of the effect referring to the nature 

of the soul, which takes place at the time of the knowledge 
without any difference of space, time and causes, because an 
opportunity (to raise obstacles) is impossible. 

But then, since there is no continuation of the (first) 
apprehension of the knowledge of Brahman, and since (after 
the first appr^ension) the contrary apprehension (=:non- 
souij and its effects are. apparent, only the last apprehension 
of the soul destroys the ignorance, and not the first.”i (If 
the last knowledge destroys ignorance, it is either, because 
It IS the last, or because its object is the soul. Not under 
toe first alternative, because the last could not be deter- 
whnS' second) for if the first apprehension. 

then destroy the ignorance, 

then also not the last, because the object is the same. 

of Irnowi A continuation 

of knowledge destroys the ignorance, not a single act of 

I giv^ it ® r 3iis ai^ument rather enigmatically, 

X give It in tJae more explicit form of Anandasriri *• ‘ Bnt- thp-n 

destroy the ignorance eitW +^1 i \ knowledge does not 

continLtion KSdg^ knowledge destroys it. or the 

it is knowledge destroys the ignorance, it is either because 
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knowledge,” we object ; for as long as life, etc., remains a 
continuation (of knowledge) is impossible ; for as long as there 
is an apprehension, of which life, etc., is the cause, the 
continuation of the apprehension of knowledge is impossible, 
because it is contradictory. 

If you say: But then by the disappearance of the 
apprehension, of which life, etc., is the cause, there re- 
mains a continuation of knowledge until death,’ we object, 
because the continuation of a so-much-ness of the appre- 
hension is not defined, and there is hence the fault, that the 
meaning of the S'astra is not defined. By saying, — the 
continuation of a so-much-ness of the apprehension destroys 
the ignorance, ^there is nothing defined, and hence the 
meaning of the SUstra is undefined. And this is not 
desired. 

If it is said, ‘that the meaning of the S'Estra is even 
defined, when there is a mere continuation/ we object, 
because there is no difference between the first and the last 
knowledge \ for either the first knowledge is the continua- 
tion of the apprehension, or the last until the time of 
death ; but as in this way no difference is found between 
the first and last apprehensions, the two above mentioned 
faults apply. 

If it is said : ^ This being the case, then knowledge 
does not even destroy ignorance," we object, because our text 
declares : “ Therefore he became all,” the same is also 
declared in other passages of the Sruti. “ The bond of the 
heart is broken,” and “ There is no delusion, etc.” 

If it is said: -It is merely for the sake of praise ^ 
(Arthavada), we object, because otherwise the same applies 
to the Upanisads of all the SAkhEs (Vedic schools), viz,^ 
that they are merely for the sake of praise ; for the 
Upanisads of all the SakhEs set forth neither more nor less 
than this meaning. 

*• 

If it is said : Let it be so, (that they are for the 
sake of praise,) since the object of the soul is evident from 
perception; we object, becsmse from the said statement 
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(that knowledge destroys ignorance) ignorance, grief 
delusion, fear and other faults have ceased. 

If it is said “from perception,” the answer ha, 
already been given. Therefore it cannot be fixed whath! 
he ^ow/ecfpeis the first, or the last, a continuation or not a 
ontinuation, because the ultimate effect of knowledge is 
the cessation of ignorance and other faults. That aifnra 
hension, whether the first or the last continuation 

meet, VIZ., the cessation of the faults of ignorance etc 

fefeed.°°“^ '^oiiclusion, there remains nothing to 

apprehension and its effects are rppareX oSv 
toCMn”! iswn-*'’ •■‘e «noranoe and not the 

actlln (in a tLS 

passion etc I T"'*® apprehension, and the faults of 

effect, is long L Tife ' 1 ^^’^^*^°“ °/ enjoyment of the 
entering unon tho • '•> and only so long, because the 

sarfiv LI it ^ eiijoyment of the effects follows neoes- 
shot (continue ^’^rows which are 

Therefore knowledvc^ velocity is spent), 

(which Ts the Sf T a Mnd 

it is not oppose^toif “whaTti" “o'"®' 1°"''”’*°““' 

pS„«, wh fr :s::’t, rih% ‘f, 

body (in a fut,L“ tendency to produce another 

support (rt dlstL l’ K »Aic4 is iia 

-p Prodnc^odlSt 
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by knowledge). Moreoverj the opposite apprehension 
(opposite to true knowledge) is not produced for the knower, 
because it (the opposite apprehension) is without object ; 
for the opposite apprehension, when produced, is produced 
as dependent upon generality when the nature of its 
particular object has not been ascertained, as silver is no j 

mother-of-pearl. But this (opposite apprehension) by the !' 

destruction of the site of opposite apprehensions without 
number, does not arise for one who has ascertained the dif- ^ 

ferences of objects, as the delusion oj silver does not again i 

appear, when a perfect apprehension of mother-of-pearal I 

has taken place. 

If you say, ‘ that recollections, — manifesting opposite 
apprehensions, and arising from impressions, produced 
from opposite apprehensions, which were made previously 
to the knowledge, that these recollections in the moment of 
their birth sometimes cause of a sudden the obtainment of 
opposite apprehensions, and that, in the same manner, as 
for one who Is perfectly acquainted with the divisions of 
space, yet of a sudden a confusion may arise with regard to 
space, so also for the perfect knower an opposite 
apprehension may be produced, as it was before (the 
attainment of knowledge) then it would follow, that there is 
no confidence also in perfect knowledge that hence an 
activity with regard to the knowledge and the works in 
accordance with the meaning of the Sastra would be 
inconsistent, and that proof had become non-proof ; fora 
difference between proof and non-proof were impossible. 

Hereby it is ascertained, for what reason there is no 
liberation from the body (immediately) after the attainment 
of perfect knowledge. But that consequent to knowledge, 
from the very same time, there is a destruction of the 
actions which are collected for a future birth and whose 
fruits have not commenced, has been proved from our text, 
which prohibits any obstacle the obtaining of the fruit * 
also from such passages of the Sruti as “ His actions also 
are annihilated (1st Mupd. B. I. VoL YII, p. 302) “ All 
is his forever/’ “ All sins ai^e shaken off,” “ Having known 
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him. they are not tainted by sin,” (B. A. B. I. Vol. II 
p. 913). “ Him alone do those two not trouble, him good" and 
bad actions do not torment ” (1. c., p. 910). “ Him he does not 
torment, he is not afraid of anything (S'. U. B. I. Voi. VII 
p. 119) ; also from passages of the Smpti such as this : “ The 
fire of knowledge burns all actions to ashes ” (Bh O- 
Adh. S'l. 37). 

But what before (p. 144) has been said, that he is bound 
by debts, is also not applicable, because this refers to 
ignorance ; for the ignorant is a debtor ; for him the notion 
of agency, etc., is true ; thus it will be said afterwards : 

Where some other thing exists, there another sees it 
otherwise,” and the term “ other ” means here, what differs 
from the true substance, the soul. Where ignorance exists 
there it is another thing, as it were ; there like the moon 
on the second day after its darkness, is an action of 
showing (one saying. It is this, another. It is not this, etc.) 
depended on the many agents through ignorance ; and the 
etteot, arising from this ignorance,’ is also shown by 
passages such as this: “Another sees it otherwise” (B. A., 
p. 813). Where, however, knowledge exists, by the 
removal of the numberless illusions, arising from ignorance 
there is shown the impossibility of actions by such passages 
as : Therefore he sees all” (p. 122). Therefore the state of 
a debtor is described as referring to ignorance alone,—. 

because that state is the consequence of actions not 

as referring to knowledge. This we shall in the next 
passage explicitly show by our explanation, as follows- 
Then whosoever,” not knowing Brahman, by praise 
reverence, offering, (of flowers, scents, etc.), oblation 
. ,, eatables), attention and contemplation, “ wor- 
ship ’ (represents to himself the state of the excellencies 
ot a deity) another deity,” a deity different from the soul 
manner as: He is another,” not the soul, 
ditterent from me, another am I,” subject to him, I, like a 
debtor have to propitiate hfm,— whosoever through such a 
belief ^ worships, he,” through such a belief, “ does not 
know the truth. Such a person is not only ignorant, or has 
the faults of ignorance and thi like, but like a beast, a cow. 
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etc., is used for the benefit of conveyance, of giving milk, 
etc., so far the various benefits he affords through offerings, 
etc., is he used by each of the gods. Therefore he is, like a 
beast subject to works of all kinds — this is the meaning. 
For the effect of the work in accordance with the word of 
the S'astra, be it work, united with knowledge, or be it wmrk 
alone, done by a person who is ignorant, a partaker of the 
division of caste and the orders of lifed and dependent, 
effect 0 / such a work is elevation from man, etc,, to Brahman ; 
the effect, however, of work, which is at variance with the 
word of the Sastra and which is done by the promptings of 
one’s own nature, is descension from man, etc., down to 
inanimate matter. For as here, so we shall say the same at the 
end of this chapter by the passage : “Again there are three 
worlds, etc.” (B. A., p. 301.) — That the effect of knowledge 
is the obtaining of the state of all, has been briefly shown ; for 
this whole XJpanisad is engaged to show the divisions of 
knowledge and ignorance (or the whole knowledge within 
this XJpanisad is not very extensive as it describes the 
division of ignorance). 

And that this is the meaning of the whole S'ustra, we 
shall afterwards show. Because it is so, therefore the gods 
are able to raise obstacles or to show favour to an ignorant 
man. This .is said in the words: “As verily” in common 
life, “many beasts,” cows, horses, etc-, “maintain, a man,” 
their owner, ruler, “ so every” ignorant “man ” who stands 
for many beasts, “maintains the gods” (the plural, “ the 
gods,” is here used to indicate also the forefathers, etc.), 
under the idea : “ Indra and the other gods, who are different 
from me, or my lords *, I am like a servant of them. If I 
adore them by praise, reverence, gifts, etc., I shall obtain the 
rewards, given by them, viz., elevation and liberation.” 
Thus as in this world it is very unpleasant for a possessor 
of many beasts, “even if only one beast is taken away,” 
is seized by a tiger, etc., so, if one man who stands for 
many beasts, rises from th^ state of a beast, it is not 

^ These are four, viz., of the religious student, of the house- 
holder, of the anchorite (Vanaprastha, who retires to the wood) and 
of the mendicant. • 
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surprising, that .it is unpleasant to the gods, as the takins 
away of many beasts is to the householder. Therefore “ it 
is not pleasant to them,” to the gods— what ? “ that men 
should ” in any way know this,” truth of the nature of 
Brahman. In this view it is said by the venerable Vyasa 
in the Anugitas (a part of the Mahsbharata) : “ The world 
of the gods is closed for the performers of works ; for the 
gods do not wish that men abide above.” Therefore the 
go^s try to exclude, like a cattle from tigers, men from the 
knowledge to Brahman, as it is their desire, that they should 
not be elevated above the sphere of their use. Whom thev 
wish to liberate, to him they impart belief, etc., and unbelief 
to him whom they wish not to liberate. Therefore let a 
person, desirous of liberation, be intent on the adoration of 
the gods omreverence and faith, submissive, and assiduously 
striving for the acquirement of knowledge, or for knowledge 
as is implied ih the words of fear : “ How then, if many 

to L gods!” passage: “ It is not pleasant 


11. STfl 

^ ir^fi 

^ qiqlqp^ qgfT 
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Brahman verily was this before one alone. Being 
one, he did not extend. He with concentrated power 
created the Ksatra of elevated nature, all those 
K^atras who are protectors among the gods, Indra, 
Varuna, Soma, Rudra, ParjAnya, Yama, Death, and 
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Is'ana. Therefore none is greater than the Ksatra ; 
therefore the Brahmana, under the Ksatriya, worships 
at the Eajasuya ceremony. The Ksatra alone gives 
him his glory. Brahman is thus the birth-place of the 
Ksatra. Therefore, although the king obtains the 
highest dignity, he at last takes refuge in the Brahman 
as in his birthplace. Whosoever despises him destroys 
his birth-place. He is a very great sinner, like a man 
who injures a superior. 

The meaning of the S'Estra has been declared in the 
Sutra: “The soul, considering this, let a man worship it ” 
(p. 100). The relation and the necessity of this Sutra, which 
was to be explained, has been determined by the words c 
“ They declare, that by the knowledge of Brahman, etc.” 
(p. 139) together with its ArthavEda by the words : “ There- 
fore, whosoever among the gods,” etc. (p. 130), — and the sub- 
jection of ignorance to the world in the words : “ Then 
whosoever worships another deity, etc.” (p. 150). 

There it has been said, that the ignorant is a debtor, 
and subject to the will of another by the necessity to 
perform, like a beast, the works of the gods and others. 
What again is the means of performing the necessary 
works of the gods and others? The different castes and 
orders of life. Which then are the castes ? In reply to this 
the present passage is commenced, W2;., to show how that 
ignorant person, dependent on another’s will and subject to 
works in connection with their agents, is busy, like a beast, 
in this world. 

The creation of Indra, etc., has not been described 
above after the creation of Agni (p. 94) ; but the creation 
of Agni has been described to complete the creation 
through Prajapati. The creation of India,, etc., however, 
should there have been shown, because it is its conclusion ; 
but it is here told in order to show, that the ignorant is the 
proper subject for the performance of works. 

* 
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“Brahman verily was this before.” “ Brahman,” by 
the creation of Agni having obtained the nature of Agni (he 
is called Brahman by believing himself to be of the caste of 
BrShmarias) “verily was tois,” the caste of Ksatras, etc., 
the undivided Brahman, “ one alone Therefore was no 
distinction of the Ksatriya and other castes. “ Being one ” 
without th/& d/istiuctiOTis of Esatra, etc., of preserver, etc 
he,’’ Brahman, “ did not extend,” which means, was not 
sufficient for extensive work. 

Then “he,” Brahman reflecting, I am a Brahmapa, 
I who by nature desire to pierform the work to be done by 

the Brahmapa caste, have to discharge such and such 
duties, created ” for the amplification of work and agent, 
with concentrated power the Ksatra of elevated nature 
’Which again is the Ksatra, the Ksatriya caste, created by 
him? To show this, the text specifies the individuals, viz., 
all those Ksatras who are protectors among the gods ”! 
Those who are anointed kings, are here specified “ Indra,” 
the king^ of the gods (Devas) “Varupa” of the aquatic 
animals. Soma.” of the Brahmapas, “ Rudra,” of beasts, 

, Parjanya,” of lightning, etc, “ Yama” of the forefathers. 

Death, of persons in ill health, etc., and Is'ana of splend- 
ours. These and others are Ksatras among the gods. 
After them (the divine Ksatras) he created the Ksatras who 
are ruled by Indra and other Ksatra deities, viz., the families 
of the moon and sun, as the king PurPravas, etc. For this 
reason the creation of the Ksatras among the gods has been 
set forth. 

Because the Ksatra was created by more concentrated 
power than the Brahmapa, therefore none is greater than 
the Ksatra,” who is also the ruler of the Brahmapa caste. 
Therefore the Brahmapa,” although the source of the 
satriya, placed under the Ksatriya,” “ worships ” him 
who is placed above. Where?' “At the Rajasfiya cere- 
moi^.” The Ksatra alone gives him his glory,” his repute 
^^kraan. Rtvik, at the Rajashya ceremony addressed 
by the king who is anointed and seated on the royal chair, 
by the words : O Brahman,’*'— replies again to the king : 
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'‘O king, thou art Brahman.” He alone is called Ksatra 
who bestows glory. '‘Brahman is thus the” well-known 
“ birth-place of the Ksatra ”. “ Therefore, although the 

king obtains the highest dignity ” ; in virtue of the anointing 
at the Eajasuya ceremony, “ he at last,” at the completion 
of the ceremony, “takes refuge in the Brahman,” in the 
BrEhmanical caste, “ as in his birth-place,” that is, he 
appoints a family priest. “ Whosoever,” again from the 
pride of power, “ despises,” lowers, “ him ” his birthplace, 
the BrEhmanical caste, the BrEhmapa, destroys his ‘ own 
birth-place “ He,” by so doing, “ is a very great sinner” ; 
(in former times the Ksatriya was also a sinner) by his 
wickedness, because he injures his producer, “ like,” in 
common life, “ a man who injures,” defeats, “ his superior ” 
is a very great sinner. 

12. ^ g im?! 

SR# W II 

He did not extend. He created the Vit. He is all 
those gods "who, according to their classes, are called 
Vasus, Eudras, Adityas, Visyedevas, and Maruts. 

(As Brahman did not extend before the creation of the 
Ksatra), so even after the creation of the Ksatra ‘ he,” 
Brahman, “did not extend” for the work. He did^not 
extend, because there was none to procure wealth. ‘ He 
created the Vit,” to procure wealth for the performance of 
ceremonies. Who again is the Vit ? “ He is all those gods 

according to their classes ” (for almost all the Vits are called 
so, as they are counted in classes ; for commonly they are 
only capable of collecting wealth, when jointed together, 
and not singly); the class of “the Vasus” is eight in 
number, of “ the Eudras,” ele’Vien, of “ the Adityas,” twelve, 
of “the Vis'vedevas,” means “either the thirteen sons of 
Vis'va, or all (sarve-viswe) the gods, and of the Maruts,” is 
seven times seven. 
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He did not extend. He created the caste of the 
Sudras as the nourisher. This earth is the nourisher ; 
for it nourishes all this whatsoever. 


^ He m want of servants, “ did not extend. He 
created the caste of the Hildras ”. Which again is the caste 
of the Sudras. created by him ? The nourisher ” (Pasan) 
because he nourishes. Who again is that Pass ? The teS 

manner. “This,” earth, “ is 
-Ptisa 5 for it nourishes all this whatsoever.” 


14. H Sfil 8jf=pcq ^ 

gqq ^ qT | H gq; | Hrq 

qjf qj 

¥fqfq II 


He did not extend; he created with concentrated 
power justice of eminent nature. This justice is the 
preserver (Ksatra) of the Esatra. There is nought 
higher than justice. Even the weak is confident to 
defeat^ the more powerful by justice, as a house-holder by 
toe ting. Verily justice is true. Therefore they say of 
a person who speaks the truth, he speaks justice, or of a 

person who speaks justice, he speaks the truth, in this 
manner verily it is both. 


extend. 

Esatra 


® created the four castes, did r 

on a pp angovernableness of t 

on account of his fiery nature, “ created 
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concentrated power justice of eminent nature.” " This jus- 
tice,” created of eminent nature, is the preserver, the governor 
even “of the Ksatra,” more fiery even than the fiery. 
“ There is nought higher than justice,” because it governs 
even the Ksatra ; for all are ruled by it. In what manner ? 
To this it is replied : “ Even the weak is confident to defeat 
the more powerful ” than himself, “ by ” the power of 
“justice,” “as” in common life “ the house-holder by the 
king,” who is the most powerful. Therefore it is in this 
manner evident, that justice is governing all, because it is 
more powerful than all. “ Verily justice,” viz., a case which 
has been decided according to legal evidence, “ is true 
Here true *’ means, in accordance with the meaning of the 
S'sstra, and justice means, what is transacted in such a 
manner; it is true, if understood in accordance with the 
meaning of the S'Sstra. Because this is so, “ therefore they,” 
those who are sitting near, who are aware of the arguments 
on both parts, “ say of a person who speaks,” at the time 
when a suit is transacted, the “ truth,” that is, according to 
the Sastras. “ He speaks justice,” viz., he speaks accord- 
ing to fitness, which is well known and pursuant to usage. 
Thus, on the other hand, they say “ of a person who speaks 
in accordance with justice,” to usage, “ he speaks in 
accordance with truth,” he speaks what does not deviate 
from the S'Sstra. “ In this manner verily it,” which has 
been mentioned before, “is both,” viz., the justice, .which 
must be made known and which must be practised. There- 
fore justice, as an object of knowledge and of practice, 
governs all, as well those who know the S'sstra as those 
who do not know them. Therefore, it is the preserver even 
of the Ksatra. Hence an ignorant person, who is proud of 
justice, acknowledge for the practice of its different parts, 
its difference which is the cause of the Brahma, Ksatra, 
Vais'ya and S'udra castes. These differences are by their 
own nature the causes of the different agents. 
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This is the creation o/the Brahma, the Ksatra, the 
Vit and the S'udra. He was in the form of Agni (fire) 
among the gods as Brahman, he was the Brahmana 
among men, in the form of Ksatriya, K^atriya ; in the 
form of Vais'ya, Vais'ya ; in the form of S'udra, S'udra. 
Therefore among the gods the place (loka) is desired like 
through Agni only, among men through the Brahmana, 
because in their forms Brahman became manifest. 

Then whosoever, through this world not seeing the 
self-like world, dies, him the latter, because unknown, does 
not preserve, as the Veda which is not read, or as other 
work, which is not done. Even the great and holy 
work, which a person who does not know in this 
manner, performs, all this work of him, verily perishes 
at last. Let a man worship the soul as his place. 
Whosoever worships the soul alone as his place, his 
work does verily not perish. For whatsoever he desires 
from the soul, the same he obtains. 

The passage : This is the creation of the four 
castes ” of the Brahma, the Esatra, the Vais'ya and S'udra,” 
serves as an introduction into the next sentence. “He!” 
Brahma, the creator, was in the form of Agni among the 
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gods,” that is to say, in no other form. “As Brahma,” 
the Brahmatjia caste, he was the Brahmai^a,” in the form 
of a Brahma^a Brahma was among men. Assuming other 
modifications among the other castes, he became in the 
Ksatriya form a Ksatriya, whose tutelary deities are Indra 
and other, gods (devas) ; in the Vais-ya form a Vais'ya and in 
the S'ndra form a Bodra, 

Because Brahma the creator assumed other and other 
modifications among the Ksatriya and other castes, and 
remained unmodified only in Agni’s form, “therefore among 
the gods the place,” the fruit of works, “ is desired through 
Agni only,” that is to say, by the performance of works, 
dependent on Agni ; for on this ground is this Brahman 
evidently represented under the form of Agni, the locality 
of works. Therefore it is established, that by the perfor- 
mance of work through Agni, the fruit, resulting from it, 
is desired. Among men through the BrShmapa.” If 
among men there is a desire of the fruit to be derived from 
works, there is no dependence upon works, of which Agni, 
etc., is the cause. How then ? The object of man is effected 
only by reliance upon the nature of the castes. Where, 
however, the accomplishment of the subject of man is 
subject to the gods, there it is dependant upon work in 
conjunction with Agni, etc. This follows also from the 
passage of the Sm^ti : “ By muttering prayers, the Brahmapa, 
no doubt, is successful, whether he performs other work 
(work, dependant upon fire) or not. Friend is called the 
Brahmapa. ”* This is also evident from his leading the life 
of a religious mendicant. V Therefore among men the place, 
of works, is desired through the nature of the' 
Brahmapa alone, “ because Brahms,” the creator, “ in their 
forms,” in the forms of the Brshmapa and Agni, the forms upon 
which the agents of work are dependent, "became manifest 

With reference to this, some ° say, ‘ it is the place of the 
supreme soul, the obtain ment, of which is desired through 

I to all beings the blessing to be without fear 

• to renounce all worldly objects— the cause of obtain- 

ing the world of Brahman. 

^ The commentary, called BWtrprapancika. 
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Agni and the BrShma^ia.’ This is not true ; because a 
subjection to ignorance existing, the division of the castes 
is introduced for the subjection to works, it is not true, 
moreover, because it differs from the next passage ; for if 
here (in the present passage) by the term “ place,” even the 
supreme soul were declared, then in the next passage : “ Hot 
having seen the self-like place,” the predicate “ self-like ” 
would be absurd; for if there the common place (world) 
which is desired by dependance upon Agni, is different 
from the self-like place, then the predicate “ self-like ” is 
proper, because the' meaning is the annihilation of the 
common place (world) after death, and because by the term 
self-like” there is no going astray from the place of the 
supreme soul; but the works, performed by ignorance would 
go astray by the term “self-like”. And by the passage : 

Perishes certainly,” the going astray of all the effects 
by works will be set forth. By Brahma the castes 
were created for the sake of work, and this work 
because _ it rules all castes by the notion of duty and 
accomplishes the object of man, has the name of 
virtue. 

If therefore by this work alone the self-like place 
which is called the supreme soul, is obtained, although it is 
unknown, why then is it necessary to do anything with 
reference to its production? On this ground it is said in the 
text: Then,” which is to remove the objection of the 

opponent. Whosoever through this “world,” which is 
subject to transmigration, whose nature is the assumption 
of a body, whose causes are the desire and work of ignorance 
by believing in the work, dependent upon Agni, or by 
believing in work to be performed by the BrShmapa caste 
alone, on account of the world which is transient, and 
whose nature is not self-like, “ not seeing the self-like world,” 
which IS called soul fpm not going astray from the nature 
^ souk^not seeing I am -Brahman, ’’—“dies,” the latter, 
(although the latter” means the self-like world, yet it is 
unknown, concealed by the ignorance, as a horse, which is 
not recognised) does not pi^eserve him,”— as the tenth 
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soul in the well-known example {vide p. 110), does not 
preserve himself, — by the removal of grief, delusion, fear and 
other faujts. And “ as ” in common life, “ the Veda, which 
is not read,” does not teach work and whatsoever arise 
from it, or as other work,” in common life, for instance 
ploughing, “which is not done,” is not manifested by its 
own nature, does not preserve him by the yielding of its 
fruit, so the soul, if unmanifested by its self-like nature, 
which is the eternal soul does not preserve him by the 
annihilation of ignorance. 

“ But then, does it not follow from the necessity that 
work obtains its effect by preserving the cause of the 
knowledge of the self-like world, and from the abundance 
of work, which is the cause of the desired effect, that ‘ its 
preserving cause is undestroyable ? ’ No, because every 
effect is liable to destruction. Therefore it is said in the 
text : Even the great,’ as for instance many As’vamedha 
sacrifices, and holy work,’ which obtains its fruit, as if it 
were desired (although there has been no desire of its fruit) 
which a person,’ of extraordinary magnanimity, ‘who 
does not know in this manner,’ who does not' know 
the self-like place in the said manner, continually 
performs,’ under ^ the notion that he shall thereby 
gain immortality, all this work of him,’ of the ignorant 
person, verily perishes at last,’ at the end of the en- 
joyment of the fruit, because desire, the effect of 
ignorance, is its cause, like some wonderful superhuman 
power (perished) which appeared by the delusion of a dream. 
Since the causes of it (of the work), viz., ignorance and 
desire, are not permanent, it is necessary that its effects 
are also liable to destruction. Therefore there is no 
hope to preserve for ever the fruit of holy work. 
Therefore let a man worship the soul alone ’ as the self '- 
like place; the soul is the self-like place ; for in this 
meaning is the self-like place set forth in the text, and 
here IS the term of self-like-’ not applied. ‘Whosoever 
worships the soul as his place,’ what of him ? It is replied 
in the text : his work does verily not perish,’ because 
there is even no work ; this is repeated here in order to 
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establish it firmly. The meaning is, as there is constantly 
worldly unhappiness, consisting in the decrease 0 / the effect 
derived from work, so there is not for him (the wise) as if 
one thinks : if Mithila is burned, nothing burns me. 
Others ^ explain it to mean, that the work of the knowing 
worshipper of his ownself (soul) does not perish by the con- 
nection with a person who does not know. Further, for 
the term of place ’ intimately connected with work, they in 
fact assume two meanings ; one is the place in the state of 
manifestation, depending upon work, and bearing the name 
of Hirapyagarbha. Whosoever worships this place, which 
is intimately connected with work, which is manifested and 
finite, the work of him, who knows the finite self as 
engaged in work, verily perishes. But whosoever worships 
the world, which is intimately connected with work, 
comprehending it in its unmanifested state under the notion 
of cause, his work does not perish, because he knows the 
infinite self (soul) as engaged in work. This assumption is 
ingenious, ^ but it does not accord with the S^ruti, because by 
the term the place of self ’ the supreme soul, set forth in 
the text, is denoted. 

The text having mentioned (before) “ the place of 
self, omits (now) the term of self and introducing the 
term soul, shows its identity with the former by the 
words whosoever worships the soul alone as his place.” 
There is here no possibility for the assumption of a place, 
intimately connected with work. 

Moreover it (the place intimately connected with 
work) is diiferent from the supreme place^ whose object is 
knowledge alone. By the passage : “ The soul is not the 
place, ^ it is distinguished from the places, which are gained 

and the work of a son. Therefore 
the soul is not the place,” and also : “ His place is not 
measured by any work ; this is his highest place.” By 
ese sentences, because tifiey are determined, a corres- 
pon mg meaning is proper* Thus here also, because by 
the words the place of self,” the predicate is fixed. 

' Viz,, the explanation, given b^ the Bhartrprapanca. 
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If it is said “that according to the passage : ‘for 
whatsoever/ it is improper, that the place of self is the 
supreme soul ; for if it is certain, that by the worship of 
him he becomes the supreme soul: whatsoever he desires, 
he obtains from the soul, then the declaration with regard 
to the fruit is improper, unless it is to obtain that soul.” 
We contradict, because it has the object to extol the worship 
of the world of self ; for the meaning is, from the place of 
self alone all that is desired is obtained ; anything different 
from it is not to be asked for, because all desires are 
satisfied, as it is said in another passage of the Sruti (Ch. 
U. 7th Pr. 16th Kh. B. L VoL III, p. 524) : “ From the soul 
is life, from the soul hope.” Or it means to show the 
state of the universal soul as before (p. 66). For if 
the supreme soul is declared? it is right to apply the 
term “ soul ” in the passage : “ for . . . from the 

soul” (p. 93), and it means, from the place of self, 

which is set forth as soul in the text. Otherwise it 

would have been said with a predicate, ‘'from the 

place of work in its unmanifested state ” in order to 
remove thereby the idea of a place of the supreme soul in 
accordance with the text, and to remove the state of 
manifestation ; for since it set forth in the text and deter- 
mined, another state, not authorized by the Sruti, is 
impossible, 

16. mm ^ 
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Next that soul (self) V(erily is the place of all beings. 


166 THE TWELVE PRINCIPAL UPANISADS 

He is the place of the gods by what he offers and 
sacrifices, further of the Esis by what he learns, further 
of the forefathers (Pitrs) by what he gives to the fore- 
fathers, and by his exertions about offspring, further of 
men by housing them and giving them food, further of 
cattle by finding them grass and water, further of 
beasts of prey, birds, etc., down to ants, by sustaining 
their life in his dwelling. As every one desires the 
continuance of his place, so verily desire all beings 
welfare for one who thus knows. This verily is declared 
and considered. 

Next that soul verily.” It has before (in the last 
section, describing the state of ignorance) been said, that 
the ignorant in the conscious pride of caste and order of 
life, etc., and governed by the law, is, like a beast, subject 
to another by the necessity of performing the works of the 
gods and others. Which again are the works by the 
necessary performance of which he becomes, like a beast 
subject to another? And who are the gods and others 
whom he assists, like a beast, by works ? Both is explain- 
ed in the text. The term “next” is intended as an 
introduction to t/ie present sentence. The house-holder, as 
set forth in the text, who is subject to work, ignorant, and 
endowed- with body, senses, etc., is here called “ that soul”. 
The meaning is he is the place,” the object of enjoyment, 
of all beings,” from the gods down to the ants, because he 
affords assistance to all by works which are commanded 
with reference to the different castes and others. By what 
special again affording assistance does he become the place 
for what special being? The answer is: “ By what he,” 
the house-holder, offers and sacrifices ”. Sacrifice with 
reference to the deity is an 'abandonment of wealth (to the 
deityl If It is performed until the sprinkling of the water 
ion the head of the sacrifice), it is Homa. By this work, 
VIZ., by Homa (offering) and sasrifice (Yaga) which it is his 


BEHADABANYAKA-IJPANISAD 


167 


duty to perform, ‘‘ lie is,” like a beast, subject to the will of 
another, the place of the gods “ Further by what he 
reads,” viz,, his daily reading of the Vedas, “ he is the place 
of the Rsis “ Further by what be gives to the fore- 
fathers,” viz., the oblation, water, etc., “ and by his exertions 
about offspring,” by that work, which he is bound to per- 
form, “he is the place of the forefathers “Further by 
housing^^ men/' by giving them place, water, etc., in his 
house, ‘ and giving them food,” viz,^ them who ask him for 
it, whether^ they live in his house or not, “ he is the place 
of men”. “Further by finding,” giving “ them grass and 
water,” he is the “ place of cattle “ Further of beasts of 
prey, birds together with ants by sustaining their life in his 
dwelling,” with grains and (particles of food gained) by the 
cleaning of the sacrificial vessels, “ he is the place of them 
Because by those works he affords assistance to the gods, 
etc., therefore as every one desires continuance of his own 
place,” of his own body, desires the preservation of his 
nature, from the fear of losing his nature sustains it always 
by^ nourishing, protecting it, etc., “ so verily desire all 
beings,” the gods^ and others, the above mentioned con- 
tinuance of life ^ for him who thus knows,” who thus 
frames his soul: “ I am to be enjoyed by all beings, I, like 
a debtor, am bound to make return ” ; that is to say, they 
preserve him for the continuance of their own existence, as 
house-holders preserve cattle. Therefore it is said: “it is 
not pleasant to them.” “ This verily,” that the said works 
must necessarily be done, like the paying of a debt, “ is 
declared, in the chapter of the five great sacrifices, (the 
five great sacrifices, viz,, to all beings, to men, to the fore- 
fathers, to the gods, and to Brahman) “ and considered,” 
and proved as necessary by consideration in the chapter of 
the distribution of the things, required for the five great 
sacrifices (Avadanaprakarapa). 
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Self (the soul) alone was this before ; he was even 
one. He desired : Let me have a wife ; again, — let me 
be born; again,— let me have wealth ; again, — let me 
perform work. So far extend verily desire. For 
without desire one does not get more than this. 
Therefore also now a person, when alone, desires: 
Let me have a wife, — again, let me be born,— again, let 
me have wealth, again, let me perform work. .A.S long 
as he does not obtain one of them, so long he thinks 
himself incomplete. His completeness is this, that the 
mind is his self (soul) and speech his wife. 

Life is their offspring, the eye the wealth -of man ; 
for by the eyes one obtains it,— .the ear the wealth of the 
gods ; for by the ear one hears it ; self is even his 
work, — for by self one performs work. 

The sacrifice is five-fold,, the animal, five-fold, the 
man five fold, five fold this all whatsoever. T^hosoever 
thus knows, the same obtains this all. 

“Self alone was this before.” If the knower of 
Brahman is liberated from the state of cattle, which con- 
sists in the bondage of duty, by whom then has he be§n 
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made subject to the bondage of -work, and not again to the 
practice of knowledge, which is the means of liberation ? 
Is it not said : The gods preserve ? ” Certainly, but they 
preserve those who by the performance of work obtained 
their own (the gods’) state; otherwise it would be in 
their power to bestow the effects of actions not done, or 
destroy the effects of actions done, (that is to say ; other- 
wise, they would be partial) but they do not preserve a com- 
mon man, who has not obtained a special perfection 
Therefore it must be the same (who makes him subject to 
the bondage of work) by whose power a person subject to 
work is getting out of his own place. Is that not ignorance ? 
for the ignorant getting out of himself, is engaged in work ? 
No, ignorance also is not the cause which makes one to 
engage in work; for its character is to conceal the true 
nature of a thing ; but it may be the cause of making one 
to engage in work, in the same manner, as blindness in the 
cause, that one is liable to fall into holes, etc. If this is 
toe case, then say, what cause one to engage in work ? 
ihis ^ set forth, vzz., it is willing, desire. Thus it is said 
mthe Kathaka (4 to P. 2. B. I. VoL VIII, p. 123) : “ Remain- 
ing in their nature ignorance, youths engage in actions • 
follow external object of desire.” In the Bhagavad-Glta • 
It IS desire, it is anger, etc.” (B. G. 3rd A. 37.) And in 
L cause of all engagements in action ”• 

lM. S.2d. A. 4.) This meaning is in all its detail proved 
throughout this whom chapter- “Self alone was this 
berore. Self alone, viz., the person who is ignorant bv his 
own nature, who is to be comprehended under the notira of 

Brahmacari (the religious student). 

^ Before. Previous to the union with a wife he is called 

of desire, as a wife etc 

different from this self. He was even one,” possessed of 
Ignorance, the cause of the desire of a wife, etc., he was 
even alone ; he was pervaded by ignorance, the nature of 
which is to assign to^one’s own soul the assumptions of 
ag^t action and fruit. He desired.” What ? “ Let me have 
^ B 92^^* age«t, have a wife, the cause of the 
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performance of work ; without her I am not a fit agent for 
work ; therefore to accomplish the performance of work, let 
me have a wife- “ Again, — let me be born,” let me be 
produced as offspring. “Again, — let me have wealth,” cows, 
etc., by which work is accomplished. “ Again let me 
perform work,” the cause of elevation and liberation, 
viz., let me perform work, — by which — liberated from my 
debt, I may obtain the places (worlds) of the gods, etc., — 
and the ceremonial rites for objects of desire which are the 
causes by which a son, wealth, heaven, etc., are effected. 
“So far extends verily desire,” which means, desire is 
limited to those objects. So far extend the objects which 
are to be desired, viz., a wife, son, wealth and works, viz.^ 
the desire or cause. The three worlds, the world of man, 
the world of the forefathers, and the world of the gods, are 
the effects of this desire as cause ; for the desire, as cause 
referring to wife, son, wealth and work, is for their sake. 
Therefore this is one desire ; and the other, the desire of the 
worlds, which is also a desire, depends upon a cause ; in 
this manner desire is two-fold. Hence it will be afterwards 
(B.A., p. 592), said : “ These two desires.” Because every 
action is undertaken on account of its effect, therefore it 
should be understood, that by the passage : “ So far extends 
desire ” the worlds are necessarily implied, and therefore 
declared, for if eating is mentioned, it is not necessary to* 
mention also satisfaction, because eating is merely for the 
sake of it. These two desires, characterised as cause and 
effect, are the longing, by which compelled, the ignorant, 
who is subject to work, [ike the silk-worm, encases his 
self (soul) ; that is to say, on the road of action not attend- 
ing to himself (the soul), and having got out (of himself,) 
he does not know his own place (the place which is 
like himself). Thus it is said in the Taittiriya : “Bewilder- 
ed by fire, teased by smoke,' he does nor know his 
own place.” How again is it ascertained, that desire extends 
so far, because desires ar^ infinite, for desires have no 
end ? On this account the reason is stated : Because 
“ without desire one does not get more than this,” which 
consists of effect and cause ; for, beside cause and effect. 
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nothing, either perceived or not perceived, is to be gained 
in this world ; for the object to be obtained is desire, and as 
this does not exist without them (cause and effect) it is 
proper to say ; So far extends verily desire.” Hereby it is 
said: Which, the object of action of the ignorant subject, is 
two-fold desire, viz,^ either desire as effect, or as cause, 
whether its object is perceived or not perceived. Above 
this wish the wise must be elevated. Because in this 
manner the ignorant self (soul) being desirous, before desired, 
and also he who preceded him, — (/or this is the law of the 
world, and in the same manner was this the creation of 
Prajapati ; /or it is said, (p. 64) ‘‘he was afraid by ignor- 
ance.” Then (pp. 67-68) ; “Hence, excited by desire, a 
person is not happy when alone ; to remove the unhap- 
piness, he desired a wife; he approached her; hence sprang 
forth^^this creation,” — Therefore after this creation, “also 
now,” at the present time, “a lonely person,” before his 
being ^married, desires in accordance with what has been 
said : Let me have a wife, — again, let me be born, — again, 
let me have wealth, — again, let me perform work.” “ As 
long as he,” who^is thus desirous and endeavouring of getting 
all, a wife, etc., as long as he does not obtain one of them,” 
one of what has been mentioned, a wife, etc., “so long he 
thinks himself incomplete At last when he obtains all of 
them, his completeness ensues ; but when he cannot accom- 
plish his completeness, he is in the state of incompleteness ; 
then for the accomplishing of his completeness, the text 
says : His completeness,” the completeness of him, who, 
as^ before mentioned, is conscious of incompletenesses “ is 
this ”. ^ What ? (to show this), the totality of effect and 
cause is divided. Here (in this division) “ the mind is ” 
(for everything else, produced from the totality of cause and 
effecL is governed by it), by its superiority, “ his self (the 
soul) which means like his seif, as the master of the family 
is like the soul of the wives, etc,, because his wife, son, etc., 
follow him. In the same manner is the mind here assumed 
as the self for the sake of completeness : “ and ” thus also 
speech his wife,” on account of speech being in like 
manner governed by the mind. Speech, sound whose 


17 ^ 


THE TWELVE PEINCIPAL UPANISADS 


characteristic is directing, etc., is received by the mind 
through the ear, etc., considered and revered ; in this 
manner is speech the wife of the mind. Frorn both, speech 
and mind, represented as wife and husband, was produced 
life for the performance of work; therefore “life is their 
offspring,” as it were. There (if self, wife and offspring are 
present) work characterised by the effort of life, etc., is to 
be accomplished by the wealth perceived by the eye, and 
therefore is the eye the wealth of man Wealth is two- 
fold, wealth of man and other wealth ; therefore it is said, 
»f man,” to distinguish it from other wealth ; for cattle, 
the wealth connected with man and perceptible by the eye, 
is accomplishing action ; therefore it represents it. Hence 
by connection is the eye the wealth of man ; “ for,” because 
one obtains,” perceives “ it,” the wealth of man, cattle, etc.! 
by the eye” (therefore is the eye the wealth of man). 
What again is the other kind of wealth ? “ The ear the wealth 
^ the gods,” because knowledge is the object of the gods 
Knowledge is the wealth of the gods. Therefore in our case 
IS the ear even the object of wealth. Why I “ For by the 
ear ; because by the ear “ one hears it,” the wealth of the 
gods, knowledge, therefore is the ear even the wealth be- 
cause knowledge is the dependent on the ear. How again 
IS work to be performed by those agents, the first of which 
IS self, and the last wealth ? The answer is : “ Self is even.” 
Self means Aere the body. How again is self (the body) the 
representative of work ? because it is the cause of work for 
him (the sacrifioer). How is it the cause of work ? “ For 
by self, ^ by the body, ‘one performs work”. In this 
manner is the completeness, whose characteristics are 
external objects, as a son, etc., accomplished for him, who 
<. hirnself^ incomplete. In this manner, therefore, 

1 he sacrifice is five-fold,” to be performed by five, even in 
the case of a person who has ceased from work, where it is 
to be performed by symbols alone. How again is the 
symbol by the mere apprehension of five, called a sacrifice ? 

ecause an external sacrifice also is accomplished by men 
and animals, and there are five men and five animals, by 
the application of the mentioned five, mind, speech, etc. 
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Therefore it is said : ‘‘ The animal five-fold,- — the man five- 
fold.’ ’Although the notion of animal is found also in man, 
yet there is a difference betwen them, wherefore “ man ” has 
been separately mentioned. What more ? ** Five-fold this 
all,” the cause and effect of the work whatsoever 
Whosoever thus knows,” whosoever in this manner re- 
presents the five-fold sacrifice as himself, *'the same 
obtains this all,” the world under the notion of himself. 
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Of the seven provisions which the father created by 
understanding and penance, he as assigned one as the 
common to all and two to the gods, three he made for 
himself, one he gave to the animals ; for upon this all 
is founded, whatsoever breathes and whatsoever not 
breathes. Why are they not destroyed although always 
consumed? Whosoever knows the cause of the non- 
destruction, eats the principal food ; he goes to the 
gods, he lives eternally. 

• 

There (in the last Brahmaua) ignorance has been 
introduced by the words^: “Whosoever worships another 
deity in such a manner ” : “ Hg is another, another am I,” “ the 
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same does not know ” (B., A., p 118). It has also been said 
(p. 200), that the person) who has the consciousness of caste 
and of the different conditions of life {viz., of a religious 
student, a house-holder, of one who retires to the forest, 
and of one who lives merely for the contemplation of God), 
who is ruled by his duties, who, compelled by desire, affords' 
assistance to the gods, forefathers, etc., through sacrifice and 
other rites, is the place for all beings. And as by each and 
all of his works he has been created as the place to be 
enjoyed by all beings, thus he has created all beings and. 
the whole world for his own enjoyment. The meaning is, 
in this manner, everybody, in accordance with his know- 
ledge and work, is the enjoyer and enjoyment, the agent 
and the object of action of the whole world. To understand 
the identity of the soul, we shall say with reference to 
knowledge in the chapter treating on the knowledge of the 
universal essence (madhu lit. honey) : “ All is the effect 
of all, one universal essence.” 

He created by the five-fold work whose object in 
desire, viz., by the five-fold sacrifice, etc., the world tox his 
enjoyment, and also by knowledge (for his consideration). 
This whole world is seven-fold divided according to it being 
cause and effect. They (these parts) are called provisions, 
because they are objects of enjoyment. Hence (by the 
creation of them through work and knowledge) he is the 
father of those provisions. Those Mantras : “ Of the seven 
provisions,” etc., are here assumed as : Shtras, because they 
show, compendiously, the meaning of those provisions 
together with their application. (The term “ Yad ” is here 
an adverb in connection with he created ’.) By " understand- 
ing, knowledge, and penance,” work ; for knowledge and 
work are the meanings of the terms “ understanding,” and 
penance,” because they are topics of the text, and not “the 
literal meanings of them understanding ” and “ penance,” 
because they are not topics of the text ; for the five fold 
work, to be accomplished by a wife, etc., and afterwards 
knowledge by the words : “ who thus knows, etc.,” have 
been set forth in the text. Therefore it must not be 
doubted, that understanding aTid penance are well known. 
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Again : “ The seven provisions which the father created,” 
by knowledge and work, here it must be supplied : the same 
I will mention.’ 

2 . q^ivirf^ ciq[B-is 3 Frqtq%i% i| 

^ ^ JT ?! qicq^ 

^ Elf ^ Ef ^ 

Efnf-^tyyui^itiif^f^ I FTicq^Er 

EtcTEJ: EpTT 

3ira ici qqi^ q^i^fE#cr ^ 

qigEiictq^cq'q ^ 'qTcWif<ct<J|if ^ i cireei; ^ 

qfMg^ Enfarra qi qq% 

qrMi qw q l ^fEicgt qq^ar ifs^qgrP^ 

q m fq?fTg3[i^ aff: 

qqq?^ fq5T?=^% ^ ^i^s^T?j qq=5gilq | qiaqraifq 
q ^q^s^Riqi^ ^q^{% qi 3if%fa: ^ 

Sq: gq^^ q? t qiq%fq it^fq gw qr 
q f^if^qi qqq^ ! qv^qtqq giqff^'t^q f 

^sqqra Mdl^qld §?q Eiq^ ^qrqfq 

q=^ q Ei^'^.qr ii 

“ Of the seven provisions which the father created 
by understanding and ‘ penance ’ ; for the father created 
by understanding and penance ; he assigned one as the 
common to all.” The common provision to all, is that 
which is eaten. Whosoeve? worships it, the same does 

^ There is no necessity for assuming the proposed ellipsis and I 
have therefore, not followed S ahkara’s explanation in the translation. 
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mot turn from sin ; for it is mixed. “ And two to the 
gods,” viz., the sacrifice and the oblation. Again, 
others say they mean the ceremonies at the new and 
full moon. Therefore it is not their nature to be 
associated with desires. “ One he gave to the animals.” 
This milk ; < for before men as well as animals subsist 
on milk alone. Therefore they feed the child, when 
born, either with melted butter, or put him to the 

breast. Then they call the babe born ; for he does not 
eat grass. 

Upon this all is founded, whatsoever breathes and 
whatsoever not breathes ; for on milk all is founded, 
whatsoever breathes and whatsoever not breathes. The 
isaying : “ a person, offering throughout the year with 
milk,^ overcomes the second death,” let none understand, 
this in such a manner. Which day a person sacrifices, 
the same day he overcomes the second death. A person 
who thus knows, will overcome the second death that 
■day on which he offers ; for he gives all the eatable food 
to the gods. For what reasoA do they not decrease, 
although they are continually consumed ? The soul is 
verily the cause that they do not decrease, for he again 
and again produces this provision. 

“Whosoever knows the cause that they do not 
■decrease,— the soul is the cause that they do not 
decrease ; for he produces this provision by understanding, 
by understanding and by«works ; if he did not produce 
It, It would verily decrease,-^ he hats food in the true 
manner, true means principal ; therefore he eats food 
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in the principal manner, he goes to the gods, he lives 
upon strength ; this is said for the sake of praise. 

Here is the sense of the Mantras on account of 
their obscurity difficult to be understood ; hence the Brahmaria 
is engaged in^the explanation of them. There what means 
the Mantra: “Of the seven provisions which the father 
created.” “ The answer is given by the term for ” which is 
to show, that the meaning is well-known ; for the meaning 
is that the meaning of the Mantra is well-known, and 
therefore by the repetition of the Mantra : “ The proviffions 
he produced,” is to indicate, that the meaning is well- 
known. Therefore the Brahmapa says without hesitation : 

Bor the father created by understanding and penance 
But how then is the meaning well-known ? ” The answer the 
causes are : The nature of a father with regards to those 
causes, producing the worlds, of which the first is a wife 
and the last work, is evident, and it is also declared by such 
passages as : Let me have a wife.” There it has been 
declared, that the wealth of the gods,— m 2 ., knowledge, 
—work and a son are the cause of the creation with re- 
ference to the worlds in their nature as effects (that is to 
say, as the result of good or bad actions). And also that 
which wfil be said, is well-known. Therefore it is proper 
to say . By understanding, etc.,” for desire, whose object 
is (enjoyment of) fruit, is well-known in common life, and also 
dpsire, whose object is a wife, etc., which is set forth in the 
passage : So far extends desire ” ; but as to the object of 

the knowledge of Brahman (which is liberation), desire is 
impossible, because then all is one and the same. There- 
by (by showing, that the cause of the world is desire 
produced by ignorance) it is also said, that the world is 
created by natural, unscripturai knowledge and penance, 
ihis follows also from the reason, that work and knowledge 
are the cause of consequence which are not desired down 
to the state of inanimate matter. But it was intended to 
explain the relation of effect and cause in accordance with 
the bastra ; for in the desire to establish the knowledge of 
Brahmam there is included* the intention to describe the 
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state, in which the world is disregarded ; for this whole world 
whose nature is manifested and not manifested, is impure' 
transient, a compound of cause and effect, the object of 
unhappiness and ignorance, and therefore for him who has 
no regard for this world, the knowledge of Brahman is to be 
commenced. 


There, by the division of the provisions, their 
application is set forth. ‘ He assigned one as the common 
to all,” this is a part of the Mantra. Its explanation is as 
follows : The common provision to all ” to all enjoyers 
what is it ? that which is eaten,” enjoyed by all beings’ 
day by day ; this common food, the object of all enjoyers 
the father assigned after the creation of the provision 


“ Whosoever worships, ’’—which means is attached to 
vfor worship means also attachment, as it is clear from 
common expressions such as ; “ He worships the teacher ” 
he worships the king,”) if— viz., the common provision 
which IS to be enjoyed, the cause of the preservation of all 
living _ beings, whose principal object is the enjoyment of 
provision for the sake of the preservation of the body and 
not work for the sake of something unseen,-' the same” 
being of such a nature, “does not turn,” is not liberated 
from sin, from vice. Thus a Mantra says : “ He eniovs’ 
useless food,” etc. (^Er. Yajur Brahmapa 2d Adh. 8th Pr 
8th Anya) Also the Snipti: “Let him not cook food for 
himself _ (alone). He, who eats, without giving to the 
guests, IS a thief. Even a person who procures abortion ' 

SSSJa”''”” 

• J from sin ? “ for it is 

mixed ; for the property, which is enjoyed by the living 
creatures, is undivided (and therefore it does not belong to 
one as the property, left by a father, does not belong to Iny 
of his sons before it is divided) because it is the object of 
enjoyment for all. Even the morsel which is put into the 
mouth IS observed to cause pain in the mind of another for, 

’ According to Ananda, a person, who kills a high caste BrShmapa. 
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while there is the desire, let me have it, the hope of every 
one is thereby excluded. Therefore it is impossible to take 
even a mouthful of food, without giving pain to another. 
Thus it is said in the Smyiti: “ It is the guilt of man,” etc. 

Some (the Bhartrprapanca) say : The food called that 
of the Vis'vedevas which is daily given by the house-holder, 
is here meant. This is not evident, like the food which is 
an object of enjoyment for ail living beings ; nor does it 
agree with the passage : “ that which is eaten.” Because 
the food which is called the food of the Vis'vedevas, is in- 
cluded in the food, which is an object of enjoyment for all 
living beings, therefore it is proper to understand the food 
which may be eaten by a dog, a Cap^Sla, etc., for it is the 
food which, beside the Vis'vedevas, is taken by a dog, 
CapdEla, etc. In this case the expression : “ that which is 
eaten ” is proper, for if food is not to mean general food, 
then it must be said, that it has neither been created nor 
applied by the father ; but it has been granted, that ail food, 
has been created and distributed by the father; and it is 
very improper to say that a person who has performed the 
work which is called that of the Vis'vedevas, and which is 
in accordance S'astras, is not released from ail sin. Nor is 
there a prohibition of it ; nor is it like the action of catch- 
ing hsh, blamed for its own nature because it is performed 
by good people, and because the Sruti declares it sin, if it is 
not done, moreover^ otherwise also sin is obtained : for it is 
said in a Mantra: “l am food, I eat him who eats food.”— 
And two to the gods.” This is a part of the Mantra. 
Which are the two provisions, which after their creation he 
assigned to the gods ? The answer is : “ The sacrifice 
(Hutam) and the oblations (Prahutam).” ’ Sacrifice is an 
offering in the fire. The oblation is the taking of the 
offerable food after the sacrifice. Because the father made 
over these two provisions, the sacrifice and the oblation, to 

■RnJ twice daily to perform the ceremony of 
Homa^ (the offering of ghee m hre). When the food is ready, a part 
w-h/lt a offered in the fire to the gods; this is called Hutam, 

™ ground as an offering to those 

gods, who are called DharmMi. • 
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the gods, therefore at this time householders also “sacri- 
fice to the^gods.” thinking, this food must be given by us to 
the gods, and offer,” which means, and having sacrifice 
take the offering. Again others say,” the two provisions 

which were given by the father to the gods, are not the 
sacrificeand the oblations; what then? “ They meaw the 
^remonies at the new and full moon (Dars'apUrriamasau). 
Mere, according to the first supposition, it will be said' 
because there is no difference with reference to the dual 
nui^er (dve, two provisions, which may be as well applied 
to Hutaprahuta as to the Dars'apurpamasau) and because 
tmy (the Huta and Prahuta) are otherwise known, it means 
the sacrifice (Huta) and the oblation (Prahuta). But 
although the dual number accords also with the sacrifice 
and the oblation, yet the ceremonies at the new and full 
moon are. also performed by the S'rauta fire, 1 and the notion 
ot their being provisions, is yet better known, because thev 
are declared in a Mantra. ’ And if a quality and the thing 
* obtained (at the same time) the latter 

must first be comprehended; but to the ceremonies at the 

pr ™ priority must be assigned 

rather than to the sacrifice and oblation. Therefore it is 

gods. Because those two provisions under the name of 

!S! designed by 

” in order to remove any 
objection, that they are made for the gods, “ it is not their 
nature to be associated with desires ” (isti,) that the term 
(th?\t^®^T clear from the Satapatha BrEhmana, 

iSinaSn) “ Istiyayuka,” means a natural 

_ _ One he gave to the animals.” Which is the one 
provision which the father gave to the animals ? *' This is 
milk ; How apin is it known, that the animals are the 
possessors of that provision? The text answers: “For 

the Smkrt^°firp'^+l!o^fi has to perform his daily ceremonies, etc., by 

at the new £d fjn J 

theS'ruti). ^ moon by the Srauta fire (the fire ordained by 
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before,” because before, at first, ** men as well as animals 
subsist on milk alone,” therefore this provision is proper 
for them ; how could they otherwise before subsist on it in 
accordance with a law ? How do they before subsist on it ? 
The answer is : Because men as well as animals subsist on 
that provision (as this application is made at the commence- 
ment, although there existed also other provisions) there- 
fore they,” the three castes, either feed,” cause to eat, 
the child, when born,” at the ceremony of its birth, with 
melted butter,” together with gold, ^ or they put him 
afterwards to the breast,” they cause him afterwards to 
drink milk. As it is natural for the others, (viz,, for animals, 
different ^from men) they put the young animal first to the 
breast. Then they call the babe born.” Of what size 
(that is ^to say, age,”) is the babe ? To this question it is 
replied : for he does not eat grass,” even until this day 
he does not eat grass, which means, that a very young 
child even until this day lives upon milk. And what has 
before been said, that at first at the ceremony after birth 
they subsist on melted butter, and others on milk (viz,, that 
they subsist upon milk merely ; this makes no difference) 
for melted butter is of the same nature as milk, being a 
modification of it. Why is the provision for animals, which 
was before (in the Mantra) given in the seventh case, 
explained here in the fourth ? This is done, because thereby 
the work is accomplished ; for all work which refers to 
burnt-offerings, etc., depends upon milk as its cause. 

And this work (milk) which is to be effected by 
wealth, is to effect the three provisions which will be 
mentioned, as the before mentioned two provisions of the 
ceremonies at the new and full moon (are the cause of the 
three provisions) ; therefore it (milk) being a part 
of the work (ceremonial work) it is declared to be 
identical with work. Moreover, since there is no 
difference as to its being a cause (as this provision, 
milk, is a cause in the sarfie way as the former two 

•xJ ^ touching of the tongue with melted butter, mixed 

with gold. . 
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provisions are) and hence the meaning (of the two former 
provisions with milk) is similar, the succession (in which 
he topics are described in the Mantra) is disregarded to 
IS no reason, that the explanation should not have been 
made in a different order). It is also done, because the 
explanation is thereby made more easy ; for the provisions 
when treated one after another, can be easily explained’ 
and, when explained, are easily understood. ^ 

Upon this all is founded, whatsoever breathes and 
whatsoever not breathes.” What is the meaning of this ? 
e answer IS Upon this,” the animal provision, “ all ” 

to the soul, or to the 
erial sphere or to the superintendence of deities, the 

Titb f ,y^^'<^soever breathes,” endowed 

1 h the effort of breathing, and whatsoever' not breathes ” 
immoveable niatter, as rocks, etc. And there (in the text) 

fhZ I illustrates any- 

nntifn “ Well known. How can if be said that the 

account of^itT ^^’^J’dation of all,” belongs to milk ? On 
account of its being considered as cause. And it is the 

andTv®-r'^®^+°^ *^® connected with burnt- offering 

sacrifice oblation of a burS: 

sacrifice. That it is the whole world (which is founded 

an^^Smrtr '’y a hundred passages of the Hruti 

and Smpti wherefore It is proper to explain it by the term 

offeL; saying”: in other Brahmapas, '“a person 

deSh " (her? overcomes the second 
and sixtv Tav? r yoar are in fact meant three hundred 

twenty burnt-offerings). The bricks i which are coUected f 

luVni^htrorr*'®®'''^^"®® tbo days 

fire Zlioh t PraJapati in the shape of the 

Samvatsara (the annual fire). Having 
Lr-on ^ manner offering throughout the year, a 

person overcomes the second death ; having dfed ke 
becomes like the gods, and ddes not die again. ThisT^ich 

every daily c^^onv^ to^^t stead his appointed substitute, is after 
ceremonies he has performed m tKar.^""'®^ ° number of 
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is said in the passages of other Brahmapas ; “ let none 
understand this in such a manner,’ let it not be explained 
thus. \Vhioh day a person sacrifices ; the same day he 
overcomes the second death.” it does not depend upon the 
practice of the whole year, “a person who thus knows,” 
VIZ., what has been said, that “ Upon milk all is founded,” 
because all is a modification of the burnt-offering of milk, 
obtains the nature^ of the world (of Prajapati) in one day! 

Thus it is said: He overcomes the second death the 

sage once dying, being separated from the body, becomes the 
universal soul (the nature of all ) which means, does not 
assume a finite body for dying again. What again is the 

f T. of all he overcomes 

death ? It is replied : for he gives ” because he gives all 
the eatable food to the gods,” to all of them, by his 
morning and evening burnt-offerings ; therefore it is proper, 
that he— after haying made his whole self like a burnt- 
ottering, after haying gained one identical nature with all 
the gods by his being the provision of all the gods, and 
after being like all the gods— should not die again. In 
this manner it is also said in a Brahmapa. “ The self- 

penaic! h"" of Hirapyagarbha) performed 

penance. Then he reflected : “ Verily, there is a limit of 

having offered himself in all beings and 
gs in himself, he obtained by his excellency over all 
beings, his kingdom, his dominion. “ For what reason do 
&ey not decrease although they are continually consumed ? 

rom the time that the provisions after their creation were 
given by tne father to the seven different enjoyers, they are- 

cauSrnf they (the provisions) are the 

use of their (of the enjoyers’) preservation, and since 

what interruption, is a decrease of 

what has been made, their decrease is proper. But they do 

unshll^Jr"®’ from the world continuing in an 

unshaxen manner ; hence ther5 must be a cause for it that 

ey do not decrease. Therefore it is asked : “For what 
reason,” again, “do they not decrease”. The repV is 
The soul IS verily the cause, that they do not decrease.”' 
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As the father was before the creator of the provisions by 
understanding, and as he was enjoyer by the five-fold work 
in connection with a wife, etc., in the same manner also 
those, to whom the provisions are given, although they are 
enjoyers of those provisions, are fathers ; they produce by 
understanding and penance those provisions. It is then 
declared ; the soul which is the enjoyer of the provisions, is 
the cause, that they do not decrease. How is it the cause 
that they do not decrease? The answer is: **For he,” 
because he “ again and agian produces this provision,” viz., 
this seven-fold provision, which is to be enjoyed, the' 
characteristic of which is to be cause and effect, and which 
consists in the effect of work,— “ by understanding, by 
understanding,” by knowledge which will take place at this 
or the other time, “and by works,” the effects of speech 
mind and body. _ “ If he did not produce it,” the mentioned 
seven-fold provisions, even for an instant, by knowledge and 
works, then^ he would be separated from the permanent 
enjoyment, it would verily decrease And the meaning 
is therefore, because the soul, the enjoyer of the provisions, 
uninterruptedly produces them according to his knowledge 
and action, therefore is the soul the cause that they do not 
decrease) as it is a constant agent ; therefore the provisions, 
altjiough consumed, do not decrease. Heiice the whole 
world, the totality, characterized by knowledge and the 
result of action, consisting of effect and cause, being the 
effect resulting from action,— because it is an expanse, 
concreted by the actions and desires of numberless embodied 
souls, joined together,— of a moment’s duration, impure, 
without substance like the continuation of a light reflected 
on the current of a river, without substance like the trunk 
of the plantain-tree, like foam, like a deception, like the 
water in a mirage, like a dream, etc., although changeable 
and transient, appears to be substantial to those whose 
Imowledge is formed ^by it. For the sake of disregarding 
the world it is said : “ He pr&duces this provision by under- 
standing and by works. If he did not produce it, it would 
verily decrease ” ; for in this manner the disregard of those 
■who disregard the world has success: — therefore the 
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science of Brahman will be commenced in the fourth chapter. 

Whosoever knows the cause that they do not decrease,” 
— the three provisions to be mentioned are by this opportunity 
explained ; in this manner the effect of true knowledge is 
set forth. “ Whosoever knows the cause that they do not 
decrease,— the soul is verily the cause that they do not 
decrease ; for he produces this provision by understanding, 
by understanding and by work; if he did not produce 
it, it would verily decrease,— he eats food in the true 
rnanner. The sense of this is explained ; " in the prin- 
cipal manner ” ; whosoever knows in the principal manner 
that the cause of the non-decrease of the provisions is 
the father, the soul, he eats the food”; a person who 
knows is not placed, as the ignorant is, in accidental rela- 
tion to the food ; having become the substance of the 
provisions, he is alone the enjoyer; he does not become an 
object of enjoyment (for others) “ he goes to the gods,” 
obtains a godlike state ; “ he lives upon strength,” and 
immortality , this is said for the sake of praise,” it has 
not another meaning relative to an invisible effect. 


^^SfFnfcl IFcRFltgT f| q 

STH BUMS?! SflOT 

^ ^fqqTcFn fRFR: qiiW: |1 


Three he made for himself,” viz., mind, speech, 
and life ; these he made for himself. “ I was absent in 
mind, I did not see. I was absent in mind,T did not 
hear” ; in this manner it is* evident, that a person sees 
with the mind, hears with the mind. Desire, deter- 
mination,^ uncertainty, .belief, unbelief, steadiness, 
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non-steadiness, shame, intellect, fear, all this is the 
mind alone. Therefore, when touched from behind, a 
person knows by the mind. Every sound whatsoever is 
speech ; for it extends as far as the end ; for it is not 
an object of manifestation. The vital air, which 
goes forwards, the vital air, which goes downwards, the 
vital air, which goes everywhere, the vital air, which 
goes upwards, and the vital air, which equalises, vital 
air, all this is life (Prana). Thus modified the soul is 
the modification of mind, the modification of speech, 
and the modification of life. 


_ The three provisions, mentioned before which are 
the effects of the five-fold work, exceed in value the others 
on account of their native as effects and of their extensive- 
ness. For the separate explanation of them, the present 
section, from the words : “ Three he made for himself,” 
until the end of this Brahmapa is commenced. What is iti 
meaning? The answer is; “Mind, speech aiid life, these 
three provisions, these mind, speech and life, “ Ae,” the 
father at the commencement of the creation, “ made for 
himself, for his own sake. With reference to them there 
IS a doubt as to the existence and nature of the mind ; hence 
It IS said the mind exists as something different from the 
ear and the other external organs, because it is well known 
that, although there is a connection of the soul with the 
objects of the external organs, yet a person does not 
(always) apprehend a present object. A person, when mind 
wandered somewhere else, I was absent in mind, I did not 
see In the same manner when asked ; Dost thou hear my 
word ? he. answers ■. I was absent in mind, I did not 

^f that, -in the absence 

ot which a knowledge of form, sound, etc., by the eye, ear, 
etc me instruments fit to apprehend forms, sounds, etc.,) 
does not take place, although they (eye, ear, etc.,) are in 
connection with their respe(%tive objects, and by the 
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presence of which such a knowledge takes place,— is some- 
thing different, named the mind, the internal organ, connected 
with the objects of all the o^Aer organs. Therefore “ in 
this manner it is evident, that a person ” every person 
sees with the mind, hears with the mind,’’ because, the 
mind being disturbed, there is no seeing, hearing, etc. The 
existence of the mind having been proved, the following 
is said with reference to its nature : “ Desire,’’ — the wish 

to be united with a woman, etc.; “determination,” the 

ascertaining of a present object of white, blue, etc.’; “ un- 
certainty,”— doubt ; “ belief,”— the knowledge of the exist- 
ence of actions whose effects are not perceived, of deities, 
etc. ; unbelief,” — the knowledge, opposite to the former ; 

steadiness,”— the firmness in pain of body, etc. ; “ non- 
steadiness, ’ — the opposite of the former ; “ shame ” — 
bashfulness; “intellect,” — knowledge; “ fear,” —apprehen- 
sion ; all this, etc., is the mind,” are forms of the mind, of 
the internai organ. Another reason is also mentioned for 
the existence of the mind. Because, “ when touched from 
behind, by some body unperceived by the eye, a’person is 
aware by discrimination, this is a touch of hand, that a 
touch of the knee, therefore exists an internai organ, called 
mind. K there were nothing which discriminates, called 
mind, how could there be discrimination by the mere 
skin ; therefore the mind, the cause of the possibjlit3'- of 
discrimination, exists. Its nature has already been 
shown. 


The three provisions, the effects of actions, viz. 
mind, speech and life, are here to be explained inasmuch as 
they are subservient to the soul, as they have their 
material sphere, and as they are superintended by deities 
Among th&m viz., among mind, speech and life, as subservi- 
ent to soul, the mmd has been explained. Now speech wiU 
*i! Every sound whatsoever,” viz ., — either 

that which IS characterized as a letter, etc., to be pro- 
nounced through the palate and? other organs by the agency 
of living beings, or the other kind, produced by drums, 
clouds, etc.,— every sound is speech”. Such is the nature 
of speech, now its effect wiil be mentioned. “ For it,” for 
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speech “ extends as far as the end,” the conclusion of what 
is to be named, the determination of the same ; “for it” 
again, as being the manifester, is not to be manifested, as is 
what is to be named, because its nature is to manifest like 
a light, etc., for what manifests, as a light and the like, is 
not manifested by some other manifestation. In the same 
manner speech which manifests, is not manifested itself. 
Thus the s'ruti removes the regres sum in infinitum (that 
anything which manifests, supposes something else by 
which it is manifested, etc.). It is not an object of mani- 
festation, and the meaning is, manifestation is the effect of 
speech.— Now the vital air, which goes forwards,” 

(respiration, PrEpa) is explained. Respiration is the func- 
tion of the heart which is to be discharged by the mouth 
and nose. Respiration (PrSpa is derived from Pranay ana • 
taking forwards). The vital air which goes downwards,”’ 
(ilatulence, ApEna) whose function is downwards, from the 
carrying away of excrements, urine, etc., the vital air 
which pes everywhere,” (circulation : VySna) has its place 
from the navel (throughout the whole body) and is called 
Vyana from its function of regulating (VySyamSna) ; it is 
the union of the -functions of respiration and flatulence and 
the cause of energetic action. “ The vital air, which goes 
upwards, (Eructation, UdSna) is the getting stout, it is the 
cause of going upwards, the function of rising from the sole 
? . head; the vital air, which equalises,” 

assimilation, SarnSna) because it equally (Samam) carries 
(distributes) what is eaten and drunk ; its place is the 
stomach, and its function to digest the food ; vital air (Ana) 
IS the common function of all those special functions, and 
united with the common effort of the body. “ All this ” 
i-f® ® the mentioned functions of respiration, etc., is 
1 e (Prapaj,^ Life, as having a function and subservient to 
the soul, is not mentioned ; but its action has been ex- 
plained by showing the division of its functions. 
Explained are the provisions called mind, speech and life, 

subservient to the soul. “ Thus 
modiflcations commenced by mind, 

speech and life, as referring to tPra]Spati. 
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Which is that soul, the whole of causes and effects, 
the thus or thus modified totality, which by those who do 
not discriminate, from want of distinction, is thought to be 
of the nature of the soul ? The mentioned totality is the 
modification of speech, the modification of mind and the 
modification of life ; this also is said for the purpose to 
determine life. 

4. 5RT snoTf^ 

II 

They are even the three worlds ; speech is even 
this world, mind the atmospheric world, life that 
world. 


The material sphere (Adhibhautika) of these provi- 
sions of Prajspati will now be stated. *' They ” speech, 
naind and life, are even the three worlds,” earth, atmo- 
sphere and heaven. Their distinction is speech is even 
this world, ’ mind the atmosphere, and life that world. 

5. si^rr ^ qjsf moj: |i 

They are even the three "Vedas ; speech is even 
the Eg Veda, mind the Yajur Veda, and life the 
Sama Veda. 

6. fc[5RT 'El ^ ^ ir: te: snort 

II 

They are even the gods, the forefathers and men, 
speech is even the gods, mind the forefathers, and life 
men. 

7. torn qr^nrar qroj; nsn n 


« 
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They are even father, mother and child ; mind is 
even the father, speech the mother, and life the child. 

In the same manner : “ They are even,” etc. ; the 
meaning of these words is plain. 

f%iHr II 

They are even that which is known, which is 
wished to be known, and which is not known ; whatso- 
ever is known, is of the nature of speech ; for speech is 

known; speech being of such a nature, preserves a 
person. 


1. hed to be known, and which is not known.” Their 
distinction is, whatever is known,” fully known, “ is of 
the nature of speech ” ; and the text gives the reason for 
IS known,” because its nature is to 

thin? r >inknown which makes other 

things also known? By speech the universal king is 

will be said afterwards. The 
effect of knowing the nature of speech is “ speech being of 
^ch a nature being known, preserves him,” viz., the person 
sav hTX “®^^ioned perfections of speech, that is to 
enjoyment for°Wm. ^ provision, an 


I! 

. Whateoever is wished to be known, is of the nature 
of the mind ; for the mind is desired to be known ; the 
mxnd being of such a nature, p^reserves a person. 
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10. snqFT ^15 11%^: qm 

II 

, Cv 

Whatsoever is not known, is of the nature of life, 
for life is not known ; life being of such a nature, 
preserves a person. 


In the same manner, “ whatsoever,” how indistinct 
soever desired to be known distinctly, “ is wished to be 
known, is of the nature of the mind, for,” because, “ the 
account of its doubtful nature, **is desired to be 
known,” As before, is described the reward for one who 
knows the perfection of the mind. “ The mind,” being of 
such a nature, viz., which is wished to be known, “ pre- 
serves him,^ obtains the nature of a provision by its own 
characteristic to be some thing wished to be known. In 
the same manner “ whatsoever is not known,” is not an 
object of knowledge, nor doubted, “ is of the nature of life ; 
for life is not known,” not known in its nature, since it is not 
heard to be determined. As the distinction of speech, mind 
and life is established by the division into what is known, 
what is wished to be known, and what is not known (viz , by 
a division, comprehending all objects of knowledge) the three 
worlds, etc., are only mentioned for the sake of illustration. 
By the passage showing, that the nature of what is known 
IS everywhere, etc., its rule is to be remembered. “Life, 
being of such nature, preserves him,” which means 
hfe with its unknown nature becomes his provision. 
Teachers, fathers, etc., appear to be doubted and their 
assistance to be not known by disciples, sons, etc. In 
the same manner is obtained the nature of the pro- 
visions of mind and life, which are doubted and not 
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Of this speech is earth the body, its illuminating 
nature that fire. Therefore as far. as speech extends, so 
far extends the earth, so far fire. 

The material extent of speech, mind and life ha 
been explained; now their sphere as superintended bv 
deities,. IS commenced. Of this speech,” which is shown 
in Je text under the notion of a provison of Prajapati “ is 
earth the body, the external locality; “ its illuminating 
nature,^ the manifesting organ, located upon the earth 
that earthly, fire ; for twofold is Prajapati’s speech 
VIZ., effect, locality, which does not manifest, and secondly 

ZuTw f that locality does 

manifest. .Bo^ of them, earth and fire, are the speech of 
Prajapati. Therefore (tat, explained by S'afikara with 

‘Ceech'"extBnd1®’"“°\^a-*^^ 
speech, extends, m its divisions, viz., in its subserviency 

to the soul and in its material sphere, “ so far extends the 

earth, which is established everywhere under the notion of 

locality as effect, so far goes that fire,” as located in the 

form of sense, it entered so far with its illuminating nature 

the earth. The last (relation, viz., the sphere superintended 

by deities) is the same (and therefore not commented on). 

12 . 

TO ¥1^ q ^ II 

Again, of this mind is heaven the body, its illumi- 
nating nature Aditya. Therefore as far as mind 
extends, so far extends heaven, so far that Aditya. 
They united in love. Hence life was produced. He is 
^ra, he is without rival. A second verily is a rival. 
Whosoever knows this, has no rival. 
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Again of this mind, which has been declared a 
provision of PrajSpati, is heaven,” the place of heaven, 
_ the body,” the effect, the locality, “ its illuminating nature,” 
its organ, that which is to be located, “ that Aditya There 
as far as,” in measure, “mind,” as subservient to the soul, 
or in its material sphere, extends, so far ” in expanse, in 
measure, is fixed heaven to be the locality for the illuminating 
organ of the mind “so far that Aditya,” the illuminating 
organ, which requires to be located. They, Agni and Aditya, 
speech and mind, injheir nature as superintending deities, 
mother and father, “ united in love Both having the 
intention, I will do the action, it was — between the two 
places (heaven and earth), — produced by the mind, Aditya 
as father, and manifested by speech, Agni,' as mother. 

Hence” by the union of both of them, "life,” air, “was 
produced” Jor the sake of motion, of work. “He,” who 
was born, is Indra,” the supreme lord (Parames'vara) and 
not only Indra, but “ without rival ”. Without rival means 
a person for whom there exists no rival. Who again has 
really a rival ? A second verily,” a second who approaches 
with the intention of contention, “is” called “a rival”. 
Accordingly, although speech and mind have the nature of 
a second, yet they entertain no rivalry; for they have a 
friendly intention towards life.— The fruit, arising from the 
knowledge, that there is no rivalship from those who were 
united in love, is like that derived from the subserviency to 
the soul, as follows : “ Whosoever knows this,” life as it has 
been described, being without rival, viz,, he who has 
true knowledge, has no rival,” no antagonist. 

13. JilDl^qFi: 

■ 

Again of this life are the waters the body, the 
illuminating nature that yioon. Therefore as far as life 

B 25 
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extends, so far extend the waters, so far extends that 
moon. They are even all alike, all infinite. Whoso- 
ever worships them as finite (beings) conquers a finite 
world ; again whosoever worships them as infinite 
(beings) conquers an infinite world. 

“Again of this life,”— of the life, set forth in the 
text, which is a provision of PrajSpati, not the life which 
has been declared as offspring, and described immediately be- 
fore, are ‘the waters the body,” the effect, the locality for 
the organs, “illuminating nature,” as before, “ that moon”. 
There as far as,” in measure, “life extends,” in its 
divisions as subservient to the soul and as material sphere, 
so far^ extend ” pervade, the waters,” in their measure, 
so far” extends that moon” which is to be located, so 
far, haying entered the waters, and being of the nature of 
sense, it extends, as far as the sphere, subservient to the 
soul, and the material sphere extend.— Those three 
provisions, created by the father through the five-fold work, 
bear the names of speech, mind and life. The whole world 
in its sphere, subservient to the soul, and in its material 
sphere, is pervaded by them, or, besides them, there is 
nothing whatsoejer, either effect or cause. But all these 
are Prajapati. They,’ speech, mind and life, “ are even 
all alike, having the same extent, are as far pervading as 
the objects of living beings together with the sphere subservi- 
ent to the soul and the material sphere. Therefore they are 
^infinite”; because they are present in all bodies ; for a 
body cannot be conceived without cause and effect, for it is 
said that they consist of cause and effect. “ Whosoever 
worships them,” which are of the nature of PrajSpati, “ as 
finite, limiteci, under the notion of their material sphere 
and their sphere, subservient to the soul, “ conquers ” as 
the reward in accordance with his worships, “ a finite 
world,” a world which ys limited, which means, “ he does not 
get their nature”. Again, whosoever worship them as 
infinite,’ as possessing the nature of ail, living beings, as 
unlimited, conquers an infinite^world ”. 


r 
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14. <^E[ iQSfq 

gtqiFT ^ IT^^qr ^ ^^Sq ^ 

^SBiqi^qi'K, ?:ifq^qi qriqqj q^^qj qiqPiG[g- 

qf^q qq: qiq^q^ q^u^ciix i# qioHq; qrof q 
^qi0i^q%?q[ qq ^qiqr II 

That Prajapati in nis likeness of the year consists 
of 16 parts (Kala). His nights are even 15 parts; his 
fixed part is the sixteenth. He becomes full and vranes 
by the nights. At the day of the new moon, during 
the night entering with this sixteenth part all that is 
endowed with life, he is then the next day born in the 
morning. Therefore let in that night nobody cut off 
the life of any one endowed with life, not even of the 
chameleon. Ic is intended for the honour of this 
deity. 


It has been said that the father, after having created 
seven provisions by the five-fold work, produced three provi- 
sions for his own sake. They are explained to be the effects 
of the five-foid work. How again are they called the effect of 
the five-fold work ? Because even in these three provisions 
the five-fold work is perceived, as wealth and works are there 
probable, therefore is their cause also similar. There (as to 
the three provisions) the earth and fire are the mother, 
heaven and Aditya the father, and, the life (air) which is 
in the middle of them, is their offspring, as it has been 
explained. On account of this wealth and work should be 
produced; this means to imply the commencement : “ That 
Prajapati, in his likeness of the year,” who has been set 
forth in the text as consisting nf three parts, is determined 
in a special manner by the nature of the year as consist- 
ing of sixteen parts. He, consisting of sixteen parts, is 
the year, the nature of tim^. “His” prajapati’s, as the 
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substance of time, nights/’ days and nights — meaning lunar 
days (tithi) are fifteen parts. “His fixed,” permanent, 
“part” remains, as “the sixteenth,” as the part (KalE) • 
which completes the sixteenth. “He” becomes full and 
wanes by the nights ; by the lunar days which are called 
parts (Kala) ; for by the first day of lunation, and by those 
which succeed it, the moon Prajapati, gets full in the light 
half of the lunation, it grows by the increasing parts (Kalas) 
until the orb is full at the day of the full moon ; it wanes 
by the decreasing parts in the dark half of the lunation, 
until the one permanent part remains in the dark night! 

He, Prajapati, the substance of time, * at the day of the 
new moon during the night,” “ entering with this sixteenth 
part,” which has been called the permanent part, “ all that 
is endowed with life,” all living beings, viz., all that drinks 
water and all that eats annual plants, pervading all this by 
his identity with the annual plants (or with water) and 
abiding during the dark night, “is then” the next day, 
born in the morning,” united (the moon) with its second 
part. — In the following manner is PrajEpati of five-fold 
nature. The heaven and the sun are the mind the father,— 
the earth and fire speech, the wife, the mother ; and their 
offspring is life, the days of the moon, the parts (Kala) are 
the wealth, because by their increasing and decreasing they 
are like wealth, and the work of those parts is what effects 
the change of the world. In this manner the whole 
Prajapati has become the effect of the five-fold work, in 
accordance with the desires^: Let me have a wife,’’-— again 
^ Let me be born,” — again, Let me have wealth,” again, — - 
Let me perform work,” for as the cause so is the effect, is a 
principle even with the common people. Because the moon, 
having that night entered all living creatures, is possessed 
of its permanent part, therefore,” on this ground, “ let in 
that^ night nobody cut off the life of any one endowed with 
life, let him not destroy a living creature, “not even of a 
chameleon, for the chameldon, as being wicked, is naturally 
destroyed, since it is considered to forebode bad luck, when 
it is seen. “ But then enmity to living beings is prohibited 
according to the passage of the Smrti ” : “ Not killing living 
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creatures except at holy places.” Very good, it is prohibited ; 
but yet it must not be vsaid, that the sentence means to- 
make an exception for any other time than the day of the 
dark night, or an exception for the killing of the chameleon. 
What then does it mean ? ‘‘ It is intended for the honour,” 
the adoration, of this deity, viz.^ the deity of the moon 

15. ^ I ^ ^ 

^ ^ ^ ^T^qrrjrPrr 

^ 

II 

That Prajapati who under the likeness of the year 
is possessed of sixteen parts, is even this. That “ this ” 
is a person who thus knows. His wealth is the fifteen 
parts, his soul (self) is his sixteenth part. He gets full 
and wanes even by wealth. 

It is well known, that the soul is like the nave of 
a wheel, wealth like its periphery. Therefore, although 
he suffers the loss of all, if he lives, he is bare of the 

periphery, as it is said. 

*" 

That Prajapati,” bearing the name of the in- 
visible, who under the likeness of the year is possessed 
of sixteen parts, must not be thought as absolutely 
invisible, because he is even this, he is perceived 
visibly. Who is that this ” ? He is the person 
who thus knows,” who knows, that Prajapati whose 
nature consists of the three provisions, is like himself. 
By the^ similarity with what is he Prajapati t The answer 
is . His wealth, the wealth in cows, etc., of a person who 
thus knows, ^ is the fifteen parts ”. For the sake of his 
completeness his soul,” tl^e individual self, is his ” (the 
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knowing person’s) sixteenth part, representing the permanent 
Eals. “ He,” like the moon, “gets full and wanes even by 
wealth”, “it is well known” in common life, that “ the 
soul,” the “individual” self, “is like the nave of a wheel 
wealth like its periphery,” represented by the family, the 
external part of the wheel, viz., spokes and circumference, 
etc. “ Therefore, although he suffers the loss of all,” of his 
property, suffers distress, “ if he lives,” “ by the soul,” 
represented by the nave of the wheel, “ he is bare of,” he 
has lost “ the periphery,” the external wealth, the family, 
as a wheel, deprived of spokes and circumference, “ as it is 
said,” and the meaning is, if he lives, he is again increasing 
in wealth, represented by the spokes and circumference. 

16. 3PT 51311 ^ 

|| 

Again there are verily three worlds, the world of 
man, the world of the forefathers, and the 'world of the 
gods. The world of man is to be conquered by a son, 
and not by any other work, (or knowledge,) by work 
the world of the forefathers, by science the world of 
the gods. The world of the gods is the best among the 
worlds. Therefore they praise science. 

It has been explained, how by five-fold work in 
connection with science, the wealth of the gods, Prajspati 
is possessed of the nature of the three provisions ; it has 
afterwards been said, how the wealth of a wife, etc., is 
represented by the family. There (in the former section) 
it^bas only generally been understood, that a son, work and 
inferior science (knowledge^ of the Vedas with reference to 
^ causes of obtaining the worlds, but the rule 
ot the special connection of a son, etc., with the effect, 
which IS the obtaining of > the worlds, has not been 
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understood. To explain the special connection of the effects 
with their causes, viz.,^ a son, etc., the present section is com- 
menced. The term again ” has the object to introduce 
the sentence there are verily,” verily is to show certainty, 
three worlds,” alone fit to be causes, stated by the S'sstra, 
neither more nor less. Which are they ? The answer is : 

ihe world of man, the world of the forefathers, and th« 
wond of the gods.” Among them “ the world of man’' is 
to be gained by, is the effect of “ a son,” as cause (how it 
IS to be gained by a son, will afterwards be said) “ and not 
by any other work,” or knowledge, as must be supplied 
« alone, as for instance, the daily burnU 

offering (Agnihotra) the world of the forefathers,” is to be 
gained, and not by a son, nor by knowledge,— “ by science 
the world of the gods,” not by a son, nor by work. “ The 
wond of the gods is the best,” the one most deserving of 
praise, among the” three, “worlds”. “Therefore they 
praise science, because it is the cause of it. 

^ ^ Spr: q?Tl|T^ ^ qf 

cRq | ^ | ^ qf 

% I ^ ^ ^ 

qm g gq^qi^fil# ^qr: 

wm 3Tiqi 3TTfq^f^q II 

Hence again the making over. When the father 
thinks he is to die, then he- says to his son ; “ Thou 
art Brahman, thou art the sacrifice, thou art the 
world.” The son repeats; “I am Brahman, I am 
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the sacrifice, I am the world.” Of all that has been 
read, is Brahman the identity. Of all the sacrifices that 
are to be p&'formed, is sacrifice the identity. Of all the 
worlds that are to be conquered, is world the identity. 
Thus far extends verily all this. All this multitude 
preserves me from this world. Therefore they call a son- 
who is instructed, Lokya ; therefore they instruct him. 
When he, having such a knowledge, departs from this 
world, then he enters together with those lives the son. 
If by him anything through negligence, remains undone, 
the son liberates him from all this. Hence the name of a 
son (Putra). He continues by a son alone in this world. 
Then those divine, immortal lives enter him. 

In this manner the three causes, viz.^ a son, work, 
knowledge, find their application according to the 
division of the effect, viz., the three worlds which are to be 
accomplished. But a wife, because it is necessary for the 
sake of a son and of work, is not a separate cause, and is 
therefore not separately mentioned. Also wealth, as 
it is the cause of work, is not a separate cause. 
It is evident, that knowledge and work are means of 
conquering the worlds in consequence of their recover- 
ing their own nature. But a son not being of the nature of 
work, it is not clear, in what manner he is the means of 
-conquering the ^worlds. “Hence,” it is to be explained, in 
this manner^ again,” afterwards is commenced, “ the 
making over ” ; this is the name of the work which is to be 
now related; for the father makes over the duties he has 
himself to perform, in the manner to be mentioned, to his 
SOU: hence this work bears the name of “making over” 
At what time is this to be done. “ When the father thinks, 
he IS to die,” by inauspicious signs and the like, then he 
says to his son (after having called him): “Thou art 
Brahman, thou art the sacrifice, thou art the world.” Thus 
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addressed, he “ repeats That is to say, being instructed 
before, he knows, I have to do this. In this manner he 
says the three sentences : “ I am Brahman, I am the sacrifice, 
I am the world.” Under the idea that the sense of the same 
IS concealed, the S'ruti continues for its explanation. “ Of all 
that has been read ” the remainder of what has been read^ 
that IS to say, read or not read “is Brahman the identity,” 
IS the identity in the term of Brahman. The practice of 
reading with reference to the Vedas, which was hitherto thy 
_ u. y, henceforth thou. Brahman : which means, must be 
done by thy agency. In the same manner, “ Of all the 
sacrifices that were to be performed by me,” may they be 
performed by me or not performed, “is sacrifice the 
Identity, is the identity in the term sacrifice. The sacri- 
fices which were to be performed by my agency, are hence- 
forth Thou sacrifice,” which means, are to be performed 
by thy agency. All the worlds that are to be conquered ” 

conquered or not conquered is 
world the identity, is the identity in the term “world ” 
Henceforward they are “ thou world,” to be conquered by 
thee henceforward the sacrifice which it was my duty to 
perform by reading (the Vedas), offerings and conquering of 
the worlds, is laid by me upon thee, but I am free from the 
sacrifice consisting in the bondage of duty. And the son 
has understood all in this manner, because he was instructed 
(before). The S'ruti, having considered there the intention 
of the father, gives this explanation : “ Thus far extends 
verily all this, this is the limit of all the duties of a house- 
holder, that the Vedas are to be read, the sacrifices to 
be performed and the world to be conquered. “Alltbia 
multitude” (for all this burden, to which I am subject 
when taken from me and placed upon you) preserves me' 
saves me from this world. (The past Abhunajat in 
Samskit, has in the Sruti the meaning of the future- 
Palayisyati). Because a son, who thus knows, is to liberate 
his father from this world, from the bondage of duty 
_ therefore they, ’ the Brahmarias, “ call a son who is thus 
instructed, Lokya,” which means, good for his father 
obtaining the worlds, “therefore they,” the fathers 
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“ instruct a son ” under the expectation that he will be there 
Lokya (procurer of the worlds). “ When he,” the father, 
“ having such a knowledge,” after having delivered to the 
son the sacrifice of duty, “ departs from this world,” dies, 
“ then he enters with those lives the son,” pervades him with 
the speech, mind and life set forth in the text. When the 
cause of distinction relative to the soul (which cause is 
ignorance) is removed, the speech, mind and life of the 
father enter all with their nature as superintended by 
deities, viz., in their likeness with the earth, the fire and the 
son. Together with those lives the father also enters, be- 
cause the father is transformed into the nature of speech 
mind and life^; for the father is transformed in such a 
manner as : I am the infinite speech, mind and life, 
extending as far as the distinctions of what relates to the 
soul, to matter and to the superintendance of deities ” 
Therefore his life is continuation of the father’s, and it is 
hence properly said, then together with those lives he enters 
the son ; for it is said, he becomes the soul (substance) of 
aU and (therefore also) of the son ; and the meaning is, 
the father who has a thus instructed son, continues in this 
world, is by the likeness with the son not to be thought dead. 
In this manner it is said in another passage of the Sruti : “ He 
is made his other soul by holy works.” (A. U. B. I. vii 
p. 226th, M. 4.) How the text gives the derivation of Putra 
(son). If by him,” by the father at anytime, “ anything 
through negligence, remains,” meanwhile, “ undone,” which 
ought to be done, “ the son liberates him from all this,” 
which bearing the nature of duty, was left undone by the 
father, and which is an obstacle to gaining the worlds,— Ae 
liberates him, by completing it (PQrayitva) through its own 
practice. Therefore,” because he saves the father by 
c(^pieting (Purapena) hence the name of a son (Putra). 
u the true notion of a son (Putrasya Putratvam) that 

(Purayitva) the whole of the father he saves him. 

Me, the father, continues,” although dead, vet im- 
mortal, by a son,” of such a kind, “ in this world”. In 
this manner the father conquers (obtains) by the son this 
world of man,— not so, however, the worlds of the gods and 
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the forefathers by knowledge and work, but (he conciuers 
them) by assuming their nature alone ; for without assuming 
their own nature, knowledge and work cannot possibly 
become causes of cono[uering the world by dependence upon 
another, as it is the case with a son. ** Then,” after the 
father has made over those divine ” belonging 

to Hirapyagarbha, immortal,” whose nature it is not to 
die, lives,” speech and the others, “ enter him”. How ? 
The answer is given in the next section by the words ; “ The 
divine speech, etc.” 

In this manner it has shown by the Sruti itself, that 
a son, work and inferior knowledge have the power of 
accomplishing the worlds of men, of the forefathers and of 
the gods. In respect of this some wranglers (the 
MlmEmsakas as are meant) not knowing the special 
meanings of the words of the S^ruti, say, that a son and the 
other causes have the power to effect liberation. To silence 
them this passage has been given by the Sruti, commencing 
with : Let me have a wife,” and all the other five-fold 

work which accomplishes desire, continuing with, So jar 
goes the desire,^' of a son, etc., and concluding with the 
application to the special effects to be accomplished. 
Hence it is evident, that the passage of the Sruti about 
debt refers to an ignorant person, and not to the knowledge 
of the supreme soul. And it will be said (p. 903) : “ of 
what use is a son to us to whom the soul is the world.” 
Others, (the Bhart^'prH.pancika) on the other hand, maintain,, 
that the conquering of the world, of the forefathers and 
gods is even an exclusion from them. Therefore a person, 
who, by the joint performance of a son, of work and of the 
inferior knowledge, is excluded from those three worlds, 
obtains liberation by the knowledge, of the supreme soul ; 
in this way the causes of a son, etc., successively have the 
power to effect liberation. To silence them also the other 
subsequent passage of the Sruti is engaged in showing the 
effect, resulting for the father, whose duty is the per- 
formance of works, who has the knowledge of the nature of 
the three provisions and who makes over the performance of 
what has been left undone.# But it cannot be said, that the 
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■effect is that of liberation, because it has been shown, that 
by the effect derived from understanding and penance in 
connection with the three provisions, the provisions are again 
produced. This roiiows also from the passage, referring 
to the decrease (of the provisions). For what even doef 
not produce iL decreases,” also from the nature of the 
means of the effect in the passage ; “ the body is like light ” 
and lastly from the conclusion with the nature of name 
form and^ work, in the passage ? “ Three-fold is this,” etc 
Hor IS It possible to infer from this passage, that the three 
causes when united, have the power to effect one’s liberation 
and another s, obtaining the nature of the three provisions 
because the passage merely intends to show, that the effect 
of a son and of the other causes is the obtaining of the 
nature of the three provisions. 

18 . HT t quqqT ^ 

j| 

From the earth and the fire the divine speech 
enters him. That speech is verily divine, by which 
whatever he says comes to pass. 

/;i- ■ From the earth and the fire the divine sneech 
he its superintending diety,) enters him.” after 

he has made over his duties ; that is to say, the divine speech 

speeth'of ah' f the 

attachment speech is obstructed by the faults of the 

nnd as the "" r reference to the material elements, 

removed m a person who has knowledge are 

removed, it (speech) pervades him, like water and the 

aem'Tfor**™ t°‘ “ breaking of what concealed 

iZl ft . is verily divine," free from the 

CMlchl I'"®' “by which "(dM“ 

speech) whatever he says,” either for himself or another, 
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comes to pass,” that is to say, his word is not in vain, is 
not obstructed. 

19. ’W 

^ II 

From the sky and the sun divine mind, enters him. 
That verily is the divine mind, by which he becomes 
joyful ; henceforth he does not grieve. 

In the same manner : “ From the sky and the sun 
the divine mind enters him.” And, “that is the divine 
mind, by the purity of its nature, “ by which he (the father) 
becomes joyful,” happy, “ henceforth ” moreover, “ he does 
not grieve, because there is no connection of such a cause 
as grief (with him). 

20. mq H t %; mqj q: 

jt= 5^ ^ f % 

Tiq II 

From the waters and the moon the divine life 
enters him. That veidly is the divine life, which, 
whether issuing forth, or not issuing forth, is not afraid, 
again which is not lost. The person who thus knows, 
becomes the soul of all beings. As that deity, so also 
he. As all beings preserve that deity, so also preserve 
all beings a person who thus knows. 

Whatever grief the children suffer together with 
their children, remains united with them alone; what is 
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holy approaches him ; for sin does not approach the 
gods. 

In the same manner: “From the waters and the 
moon the divine life enters him. That verily is the divine 
life ; viz., of what nature ? The answer is, — ** Which 
whether issuing forth,” in all the distinctions of life, “ or 
not issuing forth,” in its nature as totality or speciality or 
also, issuing forth in all moveable things, and not issuing 
forth in all immoveable things, “is not afraid,” is not 
connected with fear, of which unhappiness is the cause, 
again, is not lost, is not destroyed, is not injured. “ The 
person who knows thus,” the before mentioned view of the 
nature ^ of the three provisions, “ becomes the soul of all 
beings/ becomes the life of all beings, becomes the mind of 
all beings, becomes their speech, that is to say becomes 
omniscient by being the nature of all ; and also, omnipotent. 

As that^deity,” the before mentioned deity named Hiranya- 
garbha, ^ so also” (also shows that there is no obstacle to 
his omniscience and omnipotence) “he” which term con- 
cludes the illustration. Moreover : ’ “As ail beings,” 
preserve ” worship, “ that deity,” the deity called Hiranya-. 
garbha with offerings, etc. “ So also preserve all beings a 
person who thus knows,” which means, they worship him 
always with offerings and the like. 

It has been said, he becomes the soul of all beings.” 
JNow it may be questioned, whether, by his being the nature 
of ca,use and effect of all beings, he is not also allied to the 
happiness and unhappiness of them. This is not the case, 
because his intellect is unlimited. As to persons whose 
intellect and nature are limited on beings censured, etc., a 
connexion with unhappiness is evident, as if we say: “l 
am censured by that man ” ; but in virtue of his being the 
qoul of all, there is no unhappiness from such causes 

• «i 

('’‘lOJ’sover) is in text connected with the preceding sen- 
£ ^ ^ clerical errorfas m 

8implMtyof tSVxl“'^““®’ destroys the 
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produced, as there is no distinction of intellect with regard 
the nature of the soul between the one who is censured and 
the other who censures, and also, as, like the unhappiness of 
death, there is no cause. For instance : If any body dies, 
unhappiness is produced for somebody (showing itself in 
such words as :) He is my son, my brother, where the cause 
(of the distress) is a son, a brother. If there is no cause of 
such a kind, unHappiness is not produced, even should a 
person behold the death of a person, etc. (who is not related 
to him). In this manner no unhappiness arises for god 
whose nature is unlimited, because he has not the faults of 
false knowledge, etc., which produce the uuhappiness of 
pride, etc. This is meant by the words, — “ Whatever grief 
his subjects suffer together with their children,”" the 
same,” the unhappiness which is the cause of the grief, etc., 
‘ remains united with them,” with his subjects, because it 
is produced from a limited intellect. But what of the 
universal^ soul can be united with or disunited from what 
thing ? What is holy,” what is good, — the desired reward 
means here holy ; for a great many holy actions are done 
by him, therefore its reward “ approaches him who now 
occupies the place of Prajapati”. For sin does not 
approach the gods,” and the meaning is, sin, its effect, un- 
happiness does not approach the gods, because there is no 
opportunity for the effect of sin. 

^ cn?=qT5TraFqTRT 

5 ( 1 ^ 

qEqq; STFR^liR fig ^ STgl q: 
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f^cF |?isqi^ II 

Next therefore the deliberation of observance. 
Prajs,pati verily created the actions, When they were 
created, they vied with each other. With the words,— 
I will speak,” speech kept they observance ; with the 
words, I will see,” eye; with the words — “I will 
hear, ear , in the same manner the other actions 
(Karmani) according to their action. Death, being 
there as fatigue, seized them, be made them his own ; 
having made them his own, he arrested them. There- 
fore speech gets even fatigued, the eye gets fatigued, 
the ear gets fatigued. Again he did not make his own 
that life. They resolved to know that central life. 

He verily is amongst us the best, who moving and not 
moving, not suffers, is not injured. Well then, let us 
all become of the nature of him.” Thus all of them 
became of his nature. Therefore they are named by this 
Pranah . After him, who thus knows, is verily called 
the family in which he is born. Whosoever rivals one 
who thus knows, after having wasted, dies at last. 
This is what refers to the soul. 

By the words,— “They are all alike, they are all 
infinite ” (p. 194), the worship of speech, mind and life has 
been declared in general, that is to say, without thei^ 
mutual distinction. Must this now be understood in the 
mentioned manner, or is thete any possible distinction with 
regard to observance onoonsideringiAem.se? The answer 
is,— Next therefore,” then follom “ the deliberation of 
observance, of worship, which means the consideration 
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of the action of worship. And the consideration turns 
upon this, which is it among those organs, whose work is 
to be conceived under the idea of observance ? “ PrajSpati 
verily,” after having created his offspring, “ created the 
actions,” which means the organs, speech and others (for 
being capable of action, they are called actions) and the 
meaning is : He created speech and the other organs. 
Again “ when they were created, they vied,” rivalled, “ with 
each other”. How? “With the words— I will speak,” let 
me not rest from my business, speaking “ speech kept the 
observance”. If there is likewise another, my equal, who 
does not require rest from his business, let him show his 
prowess. In the same manner, “ with the words,— ‘ I will 
see,’ eye ; with the words, ‘ I will hear,’ ear ; in the same 
manner the other actions,” organs, “ according to their 
action ”. “ Death,” the destroyer, “ being there as fatigue,” 

in the form of fatigue “ seized them,” took hold of them. 
How ? “ He made them,” the organs engaged in their 
business, “ his own,” he appeared under the form of fatigue, 
and “ having made them his own, he ” death, “ arrested 
them, made them cease from their work “ Therefore,” 
even now, “ speech,” having entered upon its work, “ gets 
even fatigued,” is .made to cease from its work, seized 
by death in the form of fatigue. In the same manner 
“the eye gets fatigued, the ear gets fatigued”. “Again 
he,” death in the form of fatigue, “ did not make his 
own that life” the principal life. “They,” the Other 
organs, “resolved,” made up their mind, “to know that 
central life ” which even now not fatigued by him (death) 
enters upon its work. 

“He verily is amongst us the best,” the most 
praiseworthy, the greatest, “ who moving and not moving 
not suffers,” again, “ is not injured. ’Well then ” now “ let 
us all become of the nature of him,” of life, that is to say, 
let us consider ourselves as life. Having “ thus ” ascertained, 
our observances are sufficient to protect us from death,” 
all of them became of his nature,” considering themselves 
as the nature of life, kept the observances of life. Because 
by the nature of life, viz., 3pj its nature to move and by its 
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nature to manifest, the other organs get their nature, 

namely, without life nothing could move : for only after the 
action of moving they are observed to engage in their own 
work — “ therefore they,” speech and the others, “ are named 
by this,” name of life, “ PrShSh ” (liVes). “ After him,” 
the wise person, who in this manner knows that all the 
organs have the nature of life, and are called by the term 
life ” (PrS^ta), is verily called the family,” by the people. 
The family, in which he who thus knows, is born,” gets 
famous by the name of the wise person, it is his family, as 
this is the family of Tapati. “ Whosoever thus,” in the 
manner mentioned, “ knows ” that speech and the other 
organs have the nature and the name of life, gets a reward 
of such a^^kind. Again, Whosoever rivals,” being his 
antagonist “ one who^thus knows,” knows the nature of life, 
wastes in this body, “ after having wasted, dies at last ” not 
on a sudden. This is what refers to the soul,” in the 
mentioned manner, the knowledge of the nature of life. 
This conclusion is intended to introduce the exposition of 
what refers to the superintendence of deities. 

22. RT- 

57 litiHtdl+idi I! 

Next what refers to the superintendence of deities. 
With the words,— “ I will burn,” fire kept the observance, 
with the words,— “1 will heat,” the sun, with the 
words,—" I will shine,” the moon. In the same 
manner the other deities according to their divine 
nature. As this central life amongst those organs, so 
appears Vayu (the air), sfmongst those deities ; for the 
other deities decline, not Vayu. This Vayu indeed is 
a» unrestrained deity. 
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Next what refers to the superintendence of deities,” 
the thinking as to the deities is described. It is the 
question, of which special deity is it best to keep the 
ordinance ? All is here like the -former description about what 
referred to the soul. “ With the words, — ‘ I will burn,’ 
fire kept the observance, with the words, — I will heat,’ the 
sun, with the words, — ‘ I will shine,’ the moon. In the 
same manner the other deities according to their divine 
nature.” Here is an illustration. As this central life,” 
with reference to the soul “ amongst those organs,” speech 
and the others, was not seized by death, was not compelled 
to cease from ‘its work, was not disturbed in its own 
observance of life, so also not “ Vayu amongst those deities,” 
Agni and others : “ for the other deities,” Agni and the 
rest, like speech, etc., with regard to the soul, according to 
their divine nature, “ decline,” go down, cease from their 
works, “ not Vayu, goes down as the central life ” (does not 
decline). Therefore “ this Vsyu indeed is an unrestrained 
deity The reference to the soul and the superintendence 
of deities having in this manner been considered, it is 
ascertained, that the observance of the nature of VEyu 
(alone) remains unbroken. 


23 . m ^ 


II 




Here follows this S'loka — “ Whence the sun rises 
and where he sets,” — he verily rises from life and sets 
into life, — “ this the gods made Their sacred law, . This 
sways to-day, this sways to-morrow What they kept 
then they will also observ^ to-day. Therefore let a man 
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follow only one observance ; let him breathe, let him 
expel. Alas, let death not seize me. If a person 
follows it, let him strive to accomplish it. Thereby 
a person gains union and dwelling in the same world 
with that deity. 

“ Here ” in elucidation of the said meaning “ follows 
this s-loka ”. Whence,” from which wind “ the sun rises ” 
(with reference to divine superintendence) and from which 
life (as regards its reference to the soul) he rises by the 
nature of the eye, again into which wind and life at evening 
and at the sleeping-time of men he sets, “ this the gods 
made,” kept, their sacred law ”. This means, the gods, 
speech and others, and fire and others, having before 
considered the observance of life and the observance of 
vEyu, this sways to-day, this sways to-morrow,” this 
will be followed by them at the present and future time* 
Here the ^ Brahmaria explains briefly the meaning of the 
Mantra.^ He ” the sun, “ verily rises from life and sets 
into It . This the gods made their sacred law; this 
sways to-day, this sways to-morrow,” What does this mean ? 
It IS answered by the text-. “ What,” what observance, 
observance of life and of Vayu, “they,” speech and the 
rest, and Agni and the rest, “ kept then,” at that time, 
the same they will also observe to-day,” the same 
observance they will keep unbroken. But any observance 
of speech, etc., gets even broken, as it has been shown, 
that at the time of their setting they decline into VSyu and 
life. It is said elsewhere, — “ When man sleeps, then 
speech, mind, eye, ear, all become life : when he awakes, 
then they are born again from life. This is their reference 
to the soul. Next their reference to divine superintendence. 
When fire_ is extinguished, it disappears in Vayu (air). 
Therefore it is said, it is lost in it ; for it is extinguished in 
the air. When the sun sets, he enters into the air, into the 
air the moon enters ; in the air are placed the quarters. 
Irom the air they are born again.” Because then the 
observance is found in speech and the rest, and also in Agni 
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and the rest, because the observance, whose nature is to 
move is to be obeyed by all the gods, ‘‘ therefore let a man 
follow only one observance Which is it ? “ Let him 
breathe,” let him perform the function of breathing (PrEpa), 
“ let him expel,” let him perform the function of expelling 
(of the descending air) ; for there no ceasing of the function 
of life (PrEna) of which the functions of breathing and 
expelling are here given as examples. “ Therefore let a 
man follow only one observance,” abandoning the functions 
of all other organs. “Alas ” (this term expresses apprehen- 
sion) “let not death,” as fatigue — “seize me”. The 
meaning is, let a person, who is afraid that he will be seized 
by death on his abandoning that observance, keep the 
observance of life- “ If a person follows it,” once has 
commenced the observance of life, “let him strive to 
accomplish it,” for if he ceases from the observance, life is 
despised, and also the gods are ; therefore let him 
accomplish it even. “ Thereby ” by that observance , — for 
by the obtaining of the nature of life, my functions, for 
instance speech, etc., and Agni, etc., are in all beings, and 
(my) soul as life is the moving cause of all — by the keeping 
of that observance, “a person gains,” obtains, “union,” 
identity of nature, and dwelling in the same “ world,” 
identity of place, “ with that deity,” with the deity of life- 
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This (world) is a triad, name, form and work. The 
names are speech ; the latter is the foundation, for 
from the same all name% spring forth. This is their 
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community ; for it is in common to all the names ; it is 
the Brahman of them ; for it upholds all names. 

‘ This ” manifested world, characterised as cause 
and effect, further the reward, which consists in obtaining 
the nature of life (Hirariyagarbha), both of which have been 
set forth as being included in the idea of ignorance, and 
lastly the state of the world before its manifestation, which 
is called “unmanifested” like the seed of a tree, “ is a 
triad What is this triad ? The answer is, — “ name, form, 
and work,” that is to say, non-soul, not the soul which is 
the present, visible Brahman. Therefore the Brahmapa, of 
which the first words are,— “ this is a triad,” is commenced 
for the object, that man should turn from this (world) ; for 
the knowledge, resulting from the great sentence, — “ I am 
Brahman, — to adore the sou] alone as the proper place, 
is without effect for one whose thought is not averted 
from this (world) which is not the soul — the actions 
(of the mind) with regard to external objects and the 
absolute soul being ^at variance. In this manner it is said 
in the Katha (4, l). The self-existence subdued the senses 
which turn to external objects; therefore (man) sees the 
external objects, not the internal soul (but) the wise with 
eye averted (from sensual objects) and desirous of immortal 
nature, beholds the absolute soul.’^ Why again falls this 
world, which is manifested and not manifested, and at the 
same time effect, cause and reward, under the notion of 
name, form and work, why should it not rather be thought 
by the notion of the soul ? 

^ To answer this, it is said, — “ the names ” in the order 
in which they are introduced, “are speech,” as he called the 
general term of all sounds. Every sound is even speech ; it is 
speech in consequence of being spoken, the meaning of a 
sound is merely the general term of sound. “ The latter is 
their foundation,” the special cause, of the special names, 
as a hili of rock-salt is the cause of (all) the grains of rock- 
salt. For this reason it is said, — “ for from the same,” general 
term of names, all names,” as Tajiiadatta, Devadatta, accord- 
ing to this or any other division, spring forth,” are produced. 
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separated, as grains of salt from a rock of salt ; and the 
effect is not different from the cause. In the same manner 
the special (names) being included in the general term how 
can there be a state of generality and of special objects ? 
(To show this it is said), “ This ” the general term of the 
sounds? is their community,” of the special names, com- 
munity from its being common, viz,, the general term ; “ for 
it is common to all the names,” which are different from it, 
(and) moreover, because the special names are not different 
(from it) by having obtained it (the general idea), (for) 
nothing is perceived to differ from that whose nature it has 
assumed, as a jar differs not from the earth (of which it is 
made). How are the special names said to have obtained it 
(the general idea of speech) ? The answer is, because ‘‘ it 
the thing called by the namp of speech, “ is the ‘Brahman of 
them,” their soul ; for hence the names obtain it (the 
generality); for nothing is found differing from the nature 
of sound. This the text explains : “ for this,” the general 
notion of sound, “ upholds all names ” by giving them its 
own nature. This, the relation of cause and effect, of the 
general idea and the special objects and of the communi- 
cation of the own nature (of one thing to other things) being 
proved, it is evident, that the special names are only sound. 
The same explanation holds good for the two other things. 

2. Wf ^lOTT ^ 

Further, the forms are objects of the eye ; the 
latter is their foundation, for from the same all forms 
spring forth ; this is their community ; for it is common 
to all the forms. It is the Brahman of them ; for it 
upholds all forms. 

Further, the forms, white, blach, etc., ax*e objects 
of the eye,” are the general idea, named “ object of the eye,'” 
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the general idea of forms, all that may be manifested. “ For 
from the latter all forms spring forth ; the same is their 
community ; for it is common to all the forms. It is the 
Brahman of them; for it upholds all forms.” 

=FiHff&T ^^“hWIc’TlSrJTT 

^ Riarr 
II 

Further, the works are self (Atraa), the latter is 
their foundation ; for from the same all works spring 
forth ; this is their community ; for it is common to all 
works ; it is the Brahman of them , for it upholds all 
works. Those three are existing, one that self (Atma) ; 
that self, one existing, is the three. This immortal 
{bping) is concealed by existence. Life is verily the 
immortal being, name and form existence. By them 
that life is concealed . 

Further all special works, as well such as thinking, 
seeing, etc., as also such as refer to motion, are said to be 
contained in the general notion of effect. How ? All special 
works are self,’ the body, the general notion ; self are 
called the works of self ; for it is said, that by the self, by 
the body, people perform their work. Moreover, in 
the body every work is manifested. Therefore by its 
being sited there (in the body) “the latter” work, the 
general idea of work, “ is the foundation of them,” just 
the same as before- Those three,” name, form and work, 
as mentioned before, being in mutual dependence, being the 
mutual cause of manifestation and being united for their 
mutual destruction, “ are,” like the (mutual) support of the 
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three vows of the devotee, ’ existing, one - Why is the 
idea of unity connected with the self ? It is answered, 
That self,” that lump, the combination of cause and 
effect ; in the same manner as in the following passage 
(B.A,, 1, 5, 3). “ Thus modified is the soul,” the modifications 
of mind, speech and life, ‘‘for so far extend this all both 
manifested and unmanifested, as name, form and work 

“ The self (soul) one,” the combination of effect and 
cause, “ existing,” in relation to the soul, the elements and 
the deities, “ is the three,” as defined, name,^form and work* 
This immortal being ” to be mentioned, “ is concealed by 
existence The text itself explains the meaning of the 
preceding sentence, viz., “ Life is the immortal being,” in 
its nature as cause, the internal support of work, being the 
same with the soul, immortal, indestructible. ‘ Hame and 
form are existence ” ; they have the nature of effects and 
abide in the body; but life having the nature of cause and 
being the support of them, is concealed,” not manifested, 
by them, which are external, corporeal, liable to increase 
and decrease, and mortal. The fourth ^ chapter is 
commenced for the purpose to show, that the soul, the 
object of knowledge, must be comprehended. 


^ To subdue his mind, his senses and his speech. 

' The fourth chapter of the Brahmaiia, the second of *the 
Upanisad. 
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SECOND CHAPTEE 

FIRST BR5.HMANA 

1- ^ Sir ^ 

ssnstfs si1^ ^ 

wm 1 5ISI II 

There was a great speaker, Gargya the proud son 
of Balaka. He said to Ajatas'atru, the king of Kas'i— 
“ Let me explain to thee (the nature of) Brahman” (1), ' 
Ajatas'atru said— “ For such a word (2), I will give 
thousand (of cows).” (Hearing) “ Janaka, Janaka” (3). 
people verily run (after a man of such a character). 

( 1 ) In _ the first chapter the difference between know- 
ledge and ignorance has been defined, and ignorance 
generally described ; in the second, knowledge, or the 
science treating on Brahman, is set forth. This is done in 
the form of a narrative— in which the BrShmana G-argya 
represents the imperfect ideas, entertained on the nature of 
Brahma, while king Ajatas'atru represents the perfect 
knowledge of Brahman— with a view of showing, that this 
knowledge cannot be obtained by mere arguing, in con- 
''seq.uence of the subtle nature of its object, and that it 
requires both a disciple believing in the existence of Brah- 
man, and a teacher who has a full knowledge of him.— S'. 
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( 2 ) Even for the mere words, whether thou be able 
or not to explain Brahman. 

(3) “ Janaka is a libera] donor, Janaka is a zealous 
hearer.”^ — S'. 

2 . ia- q 

^ sqfagr: 

^i% # 5a q 3^i^qgqi^sf!lgT: 

g-Waf ^Ri II 

Gargya said, — “ I adore as Brahman the spirit who 
abides in the sun ” (1). Ajatas'atru said, — “ Do not boast, 
do not boast of him. Knowing that, excelling all 
beings he is their head, their king, I adore that spirit. 
Whoever thus adores him, excels all beings and becomes 
their head, their king.” 

(1) The spirit who abiding in the sun and in the eye 
has entered the heart through the eye. — S'. 

^ fRlRMc[3Tp? ^ 

II 

Gargya said, — “ I adore as Brahman the spirit who 
abides in the moon ” (l). Ajatas'atru said, — “Do not 
boast, do not boast of him. Knowing, that he is great, 
clothed in a white dress (2), Soma (3), (and) king, I 
adore that spirit. (For him) who thus adores him, is 
day by day produced and reproduced (the Soma) ; .his 
food does not decrease.” 
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(1) And in the mind. — S'. 

(2) Because water is the body of life, in the form 
of the moon. — S'. 

(3) As Soma, the moon-plant, in the sacrifice. — S'. 

fl^Fq qq^ II 

Gargya said,— “ I adore as Brahman the spirit who 
abides in lightning ” (1). Ajatas'atru said— “ Do not 
boast, do not boast of him. Knowing, that he is glorious, 
I adore that spirit. Whoever thus adores him, becomes 
glorious ; glorious becomes his offspring.” 

(1) In the lightning, in the skin, and in the 
heart. — S. 

q 3cJ^qgqR^ i# spqr q'S^Pd^T- 

II 

Gargya said, “ I adore as Brahman the spirit who 
abides in the ether ” (1). Ajatas'atru said, — “ Do not 
boast, do not boast of him. Knowing, that he is full 
and immoveable, I adore that spirit. Whoever thus 
adores him, has plenty of offspring and cattle, and his 
offspring is never removed from this world.” 

the heart — element, and also in the ether of 
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6. g- r[Fq! q ^ 3^ ^#qT?r ^ 

^ %i^stTOto 
^ |f^ ?r q >^q%q5qi# 


Gargya said, — “ I adore as Brahman the spirit who 
abides in the wind” (1). Ajatas'atru said, — “Do not 
boast, do not boast of him. Knowing, that he is Indra, 
whose strength is indomitable and whose hosts are 
unconquerable, I adore that spirit. Whoever thus 
adores him, becomes a conqueror, is unconquerable by 
foes, and conqueror of his step-brothers.” 


(1) In the wind, in the vital air of the body, and in 
the heart. — S'. 

7. ^ fiqrq q ’^qrqqsft gq^qrt qwrqf^i ^ ^ 
^TdNNiq^qqi qqj^q?gqf<yT IqqiflflRfd qi 31^^- 
qw ^ ^ q gq^qgqR% qqfq 

SM qqfq II 


Gargya said, — “ I adore as Brahman the spirit who 
abides in the fire” (1). Ajatas’atru said, — “Do not 
boast, do not boast of him. Knowing, that he is a 
destroyer, I adore that spirit. Whoever thus adores 
him, becomes a destroyer, and his offspring becomes a 
destroyer.” 

(1) And in the understanding of the heart. — S'. 

8. g- ^=q qT?q^ q gqiqqi^ ^ ^ 

ftqrqFfiqqigq? rrf^q ^ qi 


i 


♦ 
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qrqfciwTq^ sr^^qrs^^qRrq^ li 

Grargya said, — “ I adore as Brahman the spirit who 
abides in the waters” (1). Ajatas'atru said,— Do not 
boast, do not boast of him. Knowing, that he is the 
same (2), I adore that spirit. Whoever thus adores, 
him, obtains him as the same, not as not the same. 
Again from him is born what is the same with him ” (3). 

(1) In the waters, in the semen and in the heart. S'. 

(2) In the Sruti and Smyti. — S'. 

(3) A son like himself. 

9. ^1 q ^qiqqi^ 5 ^^ ^ ^ 

fiqRRM5I3t|f qi 3^- 

Gargya said, “ I adore as Brahman the spirit who 
abides in the looking-glass ” (1). Ajatas'atru said,— 
Do not boast, do not boast of him. Knowing, that he 
is resplendent. I adore that spirit. Whoever thus adores 
him, becomes resplendent, and resplendent his offspring ^ 
he overcomes in splendour all those with whom hJ 
meets.” 

looking-glass, in other reflective things, 
and in the heart. — S. 

. 19 . ^ ftqiR q^ Q^iq q?ci 
^#qiH H ttq?qRTq5l|q? 
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%T 3?:i ^irsfTorr n 

Gargya said, “ I adore as Brahman the spirit who, 
when proceeding, is followed by noise (1). Ajstas'atru 
said. Do not boast, do not boast of him. Knowing, 
that he is life, I adore that spirit. Whoever thus 
adores him, obtains the full age in this world ; life does 
not leave him before the (appointed) time.” 

(1) Life. 

11. ^ iTF^ q t^q ^ ^TqT^l ^ 

II 

Gargya said, “ I adore as Brahman the spirit who 
abides in the quarters” (1). Ajatas'atru said, — “Do not 
boast, do not boast of him. Knowing, that he is double 
and inseparable (2). I adore him. Whoever thus 
adores him, becomes double (3), and his followers never 
part from him.” 

(1) In the quarters, in the ear and in the heart.— S'. 

(2) Like the As-vins who are the tutelary deities of 
the quarters. 

(3) By the number of his servants. — A.G-. 

12. ^ frqpq rri3^ q i^q ^iqrqq: 3^ 
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Gargya said, — “ I adore as Brahman the spirit who 
abides in the shadow (1). Ajatas'atru said, — “ Do not 
boast, do not boast of him. Knowing, that he is death, 
I adore that spirit. Whoever thus adores him, obtains 
(his) full age in this world ; death does not approach 
him before the time.” 

(1) The spirit, abiding in the shadow, externally as 
darkness and internally in the heart as ignorance. 

13. H ^ H 

’TRT q SflTcJF^ 

SRT H f llfjfrRTH HRq: || 

Gargya said, — “ I adore as Brahman the spirit who 
abides in the soul” (1), (in self). Ajatas'atru said,— 
Do not boast, do not boast of him. Knowing, that he 
is possessed of soul (2), adore that spirit. Whoever thus 
adores him, becomes in this world possessed of soul, and 
also his offspring.” Then Gargya was silent. 

(1) The spirit, abiding in the soul, in PrajEpati, and 
in the intellect of the heart. — S'. 

(2) Of much understanding. 
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Ajatas'atru said, — “ Does (Brahman) so far extend ? ” 
(He answered),— “ So far.”— (Ajatas'atru said),— “ Brah- 
man is not comprehended by (a knowledge) which so 
far extends only ” (1). Gargya said,— “ Let me approach 
thee as disciple.” 


(1) Why then sayest thou boasting,— I will teach 
thee the nature of Brahman ? 


15. gf crfci^ 



d qifoHi trd g- 

II 


Ajatas'atru said, “ It verily goes against the grain 
that a Brahmana should approach a Ksatriya for the 
purpose of learning (the nature of) Brahman from him. 
I will explain (him) to thee.” (Thus saying) he took 
him by the hands and rose. They went to a man who 
slept. They called him by the name, “ Mighty one, 
clad in white garments. Soma, king.” He did not rise.' 
Squeezing him with the hand, he awoke him. He then 
arose. 


WTTf^ ^ f ^ iTIJq: II 

Ajatas'atru said,— “ Where was the spirit whose 
nature is like knowledge, at the time when he thus 

profoundly slept ? Whence did he come ? ” Gargva did 
not know this. 
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17. H ^ fliTrRq: 

SflOTRI f^^?T f^FFTRFT ^ gTRRt5R:^l|^. 

3%^ ^ ’ISm tclrg^: w 

^ JTrorr 33^ ^> 3 ^^ 33^ 

im: II 

Ajatas'atru said ,—“ When the spirit whose nature 
is like knowledge, thus profoundly slept, then the ether (1), 
in the midst of the heart drawing in, together with the 
knowledge of the senses (2), (their actual) knowledge (3), 
slept therein (in the ether) (4). When the spirit 
draws in that (knowledge of the senses), then he 
sleeps indeed. Then life is drawn in (5), speech is 
drawn in, the eye is drawn in, the ear is drawn in 
(and mind is drawn in). 

(1) The soul in its independent nature. — S'. 

(2) The intellect of the heart in which Brahman 
r0H6C u0cl « 

(3) The faculty of the senses of manifesting the 
r 0 spectiv© objects ; that is to say, in sleep intellect with- 
draws the senses from their objects, and concentrates them 
in the heart, where intellect itself is absorbed in the nature 
oi the soul. 

(4) The soul within its own self. 

(5) Means here, according to S^afikara, the sense of 
smelling. 


f 


B^HADARA^nrAKA-TJPANISAD 227 

33^1^ ’^cRUMFj; 

=1^ ^ ^ II 

“ When he is in the state of dream, then become 
such (conditions as the following) his worlds, then he 
becomes like a great king, like a great Brahmana, he 
proceeds as it were to higher and lower places. As a 
great king, assembling his followers, sends them about 
in his kingdom according to his pleasure, so that (spirit 
resembling knowledge drawing in) the organs, sends 
them about in his body according to his pleasure. 

19. gpT q %IT ^TFI 

^ qqr ^ ^n^iannioTt 

Again when he profoundly sleeps, he does not 
know of anything. There are 72,000 (1) arteries called 
the good, which from the heart proceed everywhere to 
the body. Returning with them he sleeps in the body. 
As a youth, or a great king or great Brahmana, sleeps, 
enjoying excessive bliss, so does he (the spirit resembling 
knowledge) sleep. 

(l) Vide Pras'iia XJpanisad, 3, 6. 

mqr: ^t: JERff&r 

^q p('=fr9c<lpq tlTCTT I ^^1^ 

WRII 


% 
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“ As the spider proceeds along with its web, as 
little sparks proceed from fire, so proceed from that soul 
all organs, all worlds, all the gods, all ^ beings. The 
nearest conception of him is this, that he is the truth 
of truth. The organs are the truth, he is the truth of 
them”(l). 

(1) What “ the truth of truth ” means, will be ex- 
plained in the two next Brahmapas. S'. 


SECOND BRAHMA ]:irA (1) 


1- ^ 5 t 

SPTTTO JIM: 5H II 


Whoever knows the young animal with its abode, 
the upper part of its abode, its pillar (and) its rope, 
destroys the seven inimical brother’s sons (2). The 
young animal is the central life (3). This (4) is its 
abode, this (5) the upper part of its abode, life (6) is 
the pillar, food the rope (7). 


connection between the former and the 
present Brahmaoa is shown by S'ahkara, as follows. The 
opic of Brahman has been introduced by the words 

— Thr^.r, (P- 137), and declared. 

Brahman is he from whom the world is 
produced, of whom it consists and into whom it is dissolved. 
Of what nature again is the world, which is produced and 
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dissolved ? It consists of the five elements, which consist of 
name and form. Moreover it has been said, that name and 
form are truth (satya). The truth of truth (consisting of 
the five elements), is Brahman. Why again are the elements 
truth ? This question is answered in the BrShmana, whose 
subject, is to show the nature of what has form and what is 
without form. On account of their having form and not 
having form, the elements, consisting of effect and cau^e 
(are truth, and thus) also the organs (Pranah). To define the 
nature (Satva) of the elements, consisting of cause and 
effect^ the two next Brahman,as are commenced. This 
Upanisad is to be explained, for Brahman is determined as 
the truth of the truth by the determination of the reality 
(satva) of effect and cause. There (in the former Brah- 
mapa) it has been said,-— “The organs are the truth ; he is 
the truth of them.'’ Here by the connection of the Brahma 
panisad in this manner, — Which are the organs, of 
which nature, their objects and which the Upanisads,” the 
text determines the nature of the causes in the same way, 
as wells, gardens, etc., seen on a road, are determined. 

S’ or the sons of a brother may be inimical or 
riendly. Here the attachment to the objects of the senses 
IS denoted by the brother’s sons. The senses are the seven 
orifices by which objects are perceived, the attachment 
produced by them is the brother’s sons. S'. 

(3) The subtle body, dwelling in the midst of the body : 
subject to it^ are the organs ; it is a babe, because it is 
unwitted, while the senses are keen with regard to their 
objects. — S'. 

(4) The body.— S'. 

(5) The head with its seven orifices. S'. 

(6) Life means, according to Sankara, the strength 
produced by food ; according to others, respiration. 

( 7 ) By -which the young animal is hound to the pillar. 

2. ^T: ^ 
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^?irT 5f??5iRT5RII ?ITP?T^ ^ ^ II 

The seven (deities) who cause (its) indestructibi- 
lity (1), surround it (2) (the infant) worshipping, viz., 
Rudra adores it with the red lines in the eye, Parjanya 
with the water in the eye, Aditya with the sight, Agni 
with the black in the eye, Indra with the white, the 
earth adores it with the lower, and the heavens, with 
the upper eye-lash. The food of him is not destroyed 
who thus knows it. 

(1) Thus I rendered “ Aksiti ” after s'. They cause 
the indestructibility of food. 

(2) The babe, when dwelling in the upper part of the 
abode it rises to the eye. — S'. 

3. ## j 

1 hr #: qiqstft 

SfTOTI q q# fq;g- 

qpqiHtf qiqq: hh ira qPTi qi 

R10TI^?Tf qTqgqt ^<Jn qiJsqsqt 

qwiT ^ II 

This is said in the following memorial verse, — 
“There is a Sorna-cup, whose mouth is below, and 
whose foot is above; therein is put glory of various 
kinds. On its margin there are seven Rsis, and speech 
IS 4;he eighth, as holding communication with Brahman.” 
The boma-cup whose mouth^is below and whose foot is 
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above, is the head: for it is like a cup with mouth 
below^ and foot above. “ Therein is put glory of various 
kinds. With the various kinds put therein (1), it (the 
memorial verse) means the vital airs (2). “On its 

margin there are seven Rsis.” “ With the Rsis it means 
the vital winds.” 

Speech is the' eighth, as communicating with 
Brahman ’ ; for speech as the eighth communicates 
with Brahman (3). 

(1) As the Soma-juice in the cup S'. 

(2) The vital airs by which the senses are moved to 
the performance of their functions. 

(3) Brahman is the whole of sounds, and speech has 
communication with it, by pronouncing it. — A. G. 

4. JTtem 

qMsq % 

These (ears) are Gautama and Bharadvaja, this 
(ear) is Gautama, the other Bharadvaja. These (eyes) 
are Vis'vamitra and Jamadagni ; this is Vis'vamitra, the 
other Jamadagni. These (nostrils) are Vasistha and 
Kas'yapa ; this is Vasistha, the other Kas'yapa speech 
is Atri ; for by speech food is consumed ; for Atri is 
verily derived from the root Atfci (to eat, consume) ; 
he is the consumer of all. All becomes the food of him 
who thus knows. 
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THIRD BEAHMANA 


1. 1 ^ a'pirr ^ ^ ^ ^ 

mmw 


There are two modes (1) of Brahman 12 ), what has 
form, and what has no form (3), the one mortal, the 
other immortal, again finite the one, and the other 
infinite (4), again the one existing and the other 
beyond. 


(1) I use mode here in the sense of “ accidental 
modification o.f substance 

(2) Brahman the supreme soul, who, in his absolute 
nature, is without those two modes. — S'. 

(3) At the time that their difference'^ are not evolved* 
Their differences are stated afterwards. — S'. 

(4) Sthitan ca yacca, explained by Susthistam paric- 
chinnam gatipurvakam yat sthasnu yacca yatiti yadvya- 
pyEparicchinnam, what is stationary limited, what after 
motion has the tendency to stand, and what moves,, 
therefore what is pervading, unlimited 



^ 

II 


What has form (1), is what is different from the 
air and the ether (2), this is mortal, this is finite, this 
is visible. The essence of what has form, what is 
mortal, finite and visible, is the being that heats (the 
sun) ; for he is the essence of what exists. 
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(1) What is formed of parts, a compound. — SV 

(2) Eamely, the other three elements, earth, water 
and light. 


3 . 





Again what has no form is the air and the ether ; 
this is immortal, this is infinite, this is beyond. The' 
essence of what has no form, what is immortal, infinite 
and beyond, is the spirit who (abides) in this universe (1). 
This refers to the divine relation. 

(1) Hirapyagarbha. 


4. 3TqTsqTcJ#(^ q5[?qcqFiTm 

^ i^q qi§: ^ If I! 

Now the relation to the soul. 'What has form is 
different from the air and from the ether in the midst 
of the body (1). This is mortal, this is finite, this 
existing. The essence of what has form, what is mortal, 
finite and existing, is the eye (2) ; for this is the essence 
of what exists. 


. (1) That is to say, the three elements, light, water 
and earth, as constituents of the body, independent of 
ather and air. — S^. 

(2) Because by the eye the whole body assumes 
•substance, and because the eyes were first produced, in 

B Si) * 
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accordance with the passage, “ Aditya (the sun), the be- 
coming eye,” entered the eyes.— S'. 

3jf34 

Now what has no form is the air, and the ether in 
the midst of the body. This is immortal, this is infinite, 
this -is beyond. The essence of what has no form, what 
is immortal, infinite and beyond, is the spirit (Purusa) 
in the right eye ; for is the essence of what is beyond. 

6- fiPT 1dP-l qqr qTHT W qicr^I^% 

q^Tj^qrtqr qqisfq^T gu^ 

qj qi qpq q qq %% 

q %'q»qcqTq?qTq quid's:, 

qron q ^^q |1 

The form of this spirit (1) is, as cloth dyed by 
turmeric (2), as the smoke colour of sheep-wool, as the 
red colour of the Indragopa insect, as the bright colour 
of the fire-flame, as the white colour of the lotus, as the 
lightning shines forth at one moment (thus are the 
modifications of the desires of that spirit). The glory 
of him who thus knows, shines forth at one moment. 
After this, therefore, the definition (of Brahnjan),— 
“ He is not this, he is not this, etc ” (3). There is 
another name, different from that (definition),— “ He is 
net this, he is not this,” W 2 ., the truth of truth ? The 
organs are the truth he is the truth of them. 
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#- 

(1) The subtle spirit, the spirit, who is the pause of 
manifestation. 

(2) As cloth, dyed by turmeric, so is the desire of 
that spirit in contact with special objects. 

(3) If it is asked, how by those negations the truth 
of truth ” is defined the answer is, — by the prohibition 
of any allegation which may be made with regard to the 
nature of Brahman, name, form, action, quality, etc., must 
be denied of Brahman; for there is no distinction in 
Brahman ; if he is defined, this definition refers only to 
qualities which are alleged of him ; but his own nature, can 
in no manner be determined, except by stating, that every 
attribute is denied of him. 


FOURTH BRAHMANA (1) 

“ Maitreyl,” said Yajnavalkya (2), ‘‘ Behold, I am 
desirous of raising myself from the order (3) (of house- 
holder) ; therefore, let me divide (my property) amongst 
thee and Katyayani there.” 

(1) It is the object of this Brahmapa to show that 
the state of a Sanyasi, viz.y the retiring from the world of 
the forest and the renunciation of all ceremonies, is 
indispensable for the knowledge of Brahman. — SI The 
same conversation between Yajnavalkya and his wife 
Maitreyl is with slight variations, repeated in the 5th 
Brahmapa of the 4th chapter. 

(2) A Rsi, Yajnavalkya by name. — S'. 

(3) To the higher stage of a SanyEsi. 
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qqrfTffci 

^ 5 |j 

Maitreyl said,— “ If, O Venerable, this whole world 
with all its wealth were mine, could I become immortal 
thereby?” Yajnavalkya said,— “ Life the life of the 
wealthy thy life might become ; by wealth, however, 
there is no hope of (obtaining) immortality.” 

3. HI ?rT?HT ?qT ^ 

Maitreyl said,-“ Of what use would be wealth to 
me, if I did not become thereby immortal. Tell me. O 
Venerable, any (means of obtaining immortality) of 
which thou knowest.” 

4. H rcpn ^ h: h# fm 

Yajnavalkya said,— “ Behold, (thou wast) dear to 
us before, (and now) thou sayest what is dear. Come, 
sit down ; I will explain to thee (the means of obtain- 
ing immortality); endeavour to comprehend my 
explanation.” 

5- H q qr q^: qqqjq qp^. 

^qpT qj%: fqqi 3Ffq% q qj HFTiq ^iFTiq qjiqj f^piT 

qiiqiq SIFIT llW qq% 
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57 ^ ^5WF? ^ &q ¥i^?TTcFI?i?g «FTmq 

fw 51^ 57 ^T 37^ aff fm 

^ ftq ¥R% 5T ^ 37^ 8J5(?3T 8J^ 

^JTiq aj^ ^ ¥iqf% ^ ^ 

'hWi'M ftqi W5qTc575R5 ^jptft feqi 

51 ^ 3T^ ^gRi ^RR ^T: fiRT 

^^cl'THiwtsJ ^I>7Ff ftqi 51 R 

5J3I57t siTFUq f^f&T WRlc^Rig RIBR 

57^ 57 R 31^ fiR 5RR1R- 

5i;g ^fPTiq ?rf fepi iRRicR R sit ^ssq: 

R=^ ^lf^i%^5R q^sqTR-lf R aq\ ^?[ SRuR 
57RT ft5livl^|<j%^ II 

He said, “ Behold, not indeed for the husband’s 
sake the husband is dear (1), but for the sake of the 
self (2), is dear to the husband. Behold, not indeed for 
the wife’s sake the wife is dear, but for the sake of the 
self is dear the wife. Behold, -not for the sons’ sake the 
sons are dear, but for the sake of the self are dear the 
sons. Behold, not for property’s sake property is dear, 
but for the sake of the self is property dear. Behold, 
not for the Brahman’s sake the Brahman is dear, but 
for the sake of the self is the Brahman dear. ■ Behold, 
not for the Ksattra s sake the Esattra is dear, but for 
the sake of the self the Ksattra is dear. Behold, not 
for the worlds’ sake the worlds are dear, but for the 
sake of the self are dear the worlds. Behold, not f®r 
the gods sake the gods ^are dear, but for the sake of 
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the self are dear the gods. Behold, not for the Vedas’ 
sake the Vedas are dear, but for the sake of the self are 
dear the Vedas (3). Behold, not for the elements’ sake 
the elements are dear, but for the sake of the self are 
dear the elements. Behold, not for the sake of the 
universe the universe is dear, but for the sake of the 
self is dear the universe. Behold, the self (atma) is 
verily to be seen, heard, minded (and) meditated upon. 
Behold, O Maitreyl, by seeing, hearing, minding, 
knowing the self, all this (universe) is comprehended. 

(1) To the wife. 

(2) AtinS-, the self, the soul : for the self of the wife, 
for her own soul- 

(3) The last sentence is omitted in the Saihskrt text, 
published by the As. Soc. 

The Brahman should disown a person (1), who 
considers the Brahman (caste) as something, different 
from (his) self (atma) ; the Ksattra should disown a 
person who considers the Esattra (caste) as something 
different from (his) self; the worlds should disown a 
person who considers the worlds as something different 
from (his) self ; the gods should disown a person who 
eonsiders the gods as something different from (their) 
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self ; the elements should disown a person who considers 
the elements as something different from (their) self ; 
the universe should disown a person who considers the 
universe as something different from (its) self. This 
(own) self is this Brahman, this Ksattra, these worlds, 
these gods, these elements, is this universe. 

(1) A person, belonging to the Brahminical caste* 

As a person, when a drum (unseen by him) ia 
beaten, is unable to perceive the sounds proceeding from 
it (as sounds of a drum), but on the perception of the 
drum the sounds of a drum beaten is perceived, 




As a person, when a shell (unseen by him) is 
blown, is unable to perceive the sounds, proceeding from 
it (as sounds of a shell) but on the perception of the 
shell the sound of a shell blown is perceived, 

As a person, when a lute (unseen to him) is played, 
is unable to perceive the sounds proceeding from it, but 
on the perception of the lute the sound of a lute 
played is perceived (1), 


t 

« 
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(1) S'afikara supplies the above comparisons with, — 
so is the identity of Brahman with the individual soul only 
apprehended by general and special knowledge. 

10. ^ m ^ 

3?:T0T ^ ^5lTCRT§5qHc»>jH|^ 

As from fire, made of damp wood, proceed smoke, 
sparks, etc. (L), of various kind, thus, behold, is the 
breathing of this great being the Rg Veda, the Yajur 
Veda, the Sama Veda, the Atharvahgirasa, the narra- 
tives (Itihasa) (2), the doctrines on creation (Purana), 
the science (Vidya), the Upanisads, the memorial verses 
<S'lokas), the aphorisms (Sutras), the explanation of 
tenets (Anuvyakhyanani), the explanation of Mantras 
(Vyakhyanani), all these are his breathing. 

(1) DhQmalh (smoke), the plural denotes, according 
to S'., smoke, sparks, ashes, etc. 

(2) S^. ascerts that the Itihasa, etc., are the eight topics 
of the BrShmarias, viz., Itihasa, narrative, as for instance, 
that of TJvasi, and Pururavas ; Purapa doctrines on 
creation, as for instance, “ this was before ” ; vidya, the 
science of the gods, for instance, “ he knows ” ; Upanisads, 
doctrines about adoration, for instance, “the soul, therefore 
let it be adored”; S'lokas, Mantras, occurring in the 
Brahmapas, as “ there follow these S’lokas ” ; Sutras, 
sentences, which give the pith of a thing, as “ the soul, there- 
fore, it should be adored ” ; Anuvyakhyanani, explanation of 
Mantras ; Vyakhyanani, praise in honour of a deity, etc. 

, 11. g gcjfeWMK 

f . 
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?5;:qTDTT 

iR[HT 

^FrsFiT=!T?I5i II 

As the only site of all the waters is the sea, thus is 
the only site of every touch the skin, thus the only site of 
every taste the tongue, thus the only site of every smell 
the nose, thus the only site of every colour the eye, thus 
the only site of every sound the ear, thus the only site 
of every determination the mind, thus the only site of 
every knowledge the heart, thus the only site of every 
act the hands, thus the only site of every pleasure the 
organs of generation, thus the only site of every 
evacuation the anus, thus the only site of every motion 
the feet, thus the only site of every Veda speech. 

12. g q?TT l?=srqf^ RT?cT 

iFRnqR gipriq 

^ |Tqi=q qiiR^: || 

As a piece of salt, when thrown into water, is 
dissolved into mere water, and none is capable of 
perceiving it, because, from whatever place a person 
might take (water), it would have the taste of salt (but 
be no piece of salt, thus), behold, the great being, whigh 
is infinite, independent and mere knowledge. 

B 31 » 
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Springing forth together with those elements (1), 
(he) (2) is destroyed, when they are destroyed. After 
death, no conscience remains (3) ; thus, “ O Maitreyl, I 
hold,” thus said Yajflavalkya. 

(1) I give here, in a somewhat different language, 
some of the images which Sankara uses, in explanation of 
this passage. As the appearance of the sun and moon in 
water is a mere reflection, and nothing real, or as the 
appearance of red in a white crystal is a mere reflection 
from a red substance and nothing real for on removing 
the water, the sun and moon only remain, not their reflec- 
tions, or on removing the red substance, the whiteness of 
the crystal continues unchanged,— thus the elements and 
the individual souls are reflections of the one soul upon 
ignorance, and nothing real ; for on removing the ignorance 
by knowledge the soul alone remains, while those reflections 
cease to exist. 

(2) He, the individual soul, or as S'afikara has it, the 
division of a particular soul. 

(3) For him who has the true knowledge of the 
eternal soul. 

13. ?IT HT ^51 

Wwwl ^ ^ ^ ^ f qf Tdw II 

Maitreyl said,—" With regard to him (Brahman) 
thou hast bewildered me, O Venerable, by the saying (1), 
— After death no conscience remains.” Yajnavalkya 
said, “Behold, I verily do not create bewilderment, be- 
hold, this (Brahman) is sufficient for knowledge.” 

(1) Because this seems contradictory to the former 
statement, that Brahman is the fulness of knowledge. 
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14. qsf ^ ^ 

^goTif% d^ icPdEqd^ *13^ 

d^ Id ^IFfTfe qq qi aPEq ^ f^- 

xfdn d q#qd;q qj'K q?RfEq^=^ %e 

d qdd ^ d ^ ^ 

fq^^flficurd %q fqsrijftqif^ 11 

For where (1) there is duality (2), as it were, there 
sees another (3), thing ; there smells another, another 
thing ; there hears another, another thing ; there speaks 
another of another thing ; there minds another, another 
thing ; there knows another, another thing ; hut how 
does one to whom all has become mere soul (Atma), 
smell anything, how see anything, how hear anything, 
how speak of anything, how mind anything, how know 
anything ? How should he know him by whom he knows 
this all ; behold, how should he know the knower (4) ? 

(1) In the individual soul, produced by the substrata 
of ignorance as the totality of causes and effects. — ST. 

(2) Difference from the supreme soul. 

(3) Any individual soul. 

(4) The argument which S'ahkara advances in 
support of this doctrine is essentially as follows, — Every 
effect requires a cause ; or without cause there is no effect ; 
therefore, if there is ignorance, there is the assumption of 
effect, cause and reward as the effect of ignorance ; but 
this assumption is not made on a knowledge of Brahman; 
for if all is soul or Brahman, there is, besides the soul 
neither cause, nor effect, nor reward. A knowledge of a 
cause can take place, if there is a difference between the 
cause and the object of knowledge, and there may be an 


§ 
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enquiry on the subject of the knowledge (the knowing 
soul) and the^ object of the same, but not of the soul. If the 
latter^ be the case, such a knowledge (the knowledge of the 
knowing subject, the soul) would be either produced by the 
soul itself, or by something else. Not the first ; for the 
soul is not an object of the soul, not by something else • 
for there is nothing else but the soul, and there is therefore 
no object of its knowledge. 


FIFTH BRAHMANA (1) 


1- ^ ^1^ ^T?rf 

II 

The earth is honey (2) for all beings, for the earth 
are all beings honey (3). Both the immortal, luminous 
spirit (4) (abiding) in the earth, and the immortal, 
luminous spirit, who exists in the body according to his 
relation to the soul . (are honey for all beings and all 
beings are honey for them). This (5) is that soul, 
this (6) is immortal, this is Brahman, this all. 

(1) Sankara explains the connection between the 
present and the preceding BrShmapa, as follows The 

composed for the purpose to 
State that that which is independent of ceremonies and the 
cause of immortality, is worthy of explanation. This is the 
knowledge of Brahman pertaining, as has been declared, to 
all the duties of aSanySsl. Moreover, since by the 
nowledge of the soul the whole universe is known, and the 
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soul is dearer to every one than every thing else, “ the soul 
should be beheld’’. It is to be heard, to be minded, to be 
pondered upon.” The different modes of beholding the soul 
have been stated before. To be heard is the soul, by means 
of the teacher, to be pondered on by means of disquisition, 
and disquisition has been explained. The proposition, “ the 
soul is the all,” is proved by the argument, that the one 
soul is the only cause of the generality, of the production 
and of the dissolution of the . world, and as this may be 
doubtful, the present Brahmana, is composed to remove any 
doubt regarding it. Because the whole world, earth, etc., 
is in the mutual dependence of support and supported, it is 
dependent upon one cause of generality, production and 
dissolution. Or with other words, after the proposition 
(Pratijha) soul alone is this ail ” has been proved by the 
-argument, that the soul is the cause of the creation, pre- 
servation and dissolution of the world ; the conclusion 
(Higamana) of the proposed meaning is again made in the 
Madhubrahmapa, conformably to the definition of logicians, 
that the conclusion in a syllogism is the repetition of the 
proposition, after the argument has been stated. 

(2) Vide Chand. Up., 3, 1 — 5, where a similar com- 
parison is made. 

(3) As the bees collect honey from every kind of 
flower, v/hich again serves as nourishment for the bees, so 
all the beings are nourishment for the one earth, are changed 
into its very substance, and again the earth is nourishment 
for all beings ; it is changed into ail ; that is to say, they 
are mutually dependent *, there is no real difference between 
them ; they are the same, — Brahman. 

(4) The Saihskirt term is Purusa. 

^ (5) This ayam, this fourfold division, viz,, the earth, 
all beings, the spirit abiding in the - earth, and the spirit 
abiding in the body.^ — S'. 

(6) This idam, the knowledge, whose object is the 
fourfold division.— S'. 
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3. 3TTi:r: q^iq. 

g^sq^ H qtsqm^g^^ 

The waters are honey for all beings ; for the waters 
are all beings honey. Both the immortal, luminous spirits, 
abidmg in the water and the immortal, luminous spirit! 
abiding in the semen according to his relation to the 
soul (are honey for all beings and all beings are honey 

for them). This is that soul, this is immortal, this is 
Brahman, this all. 

^wqrsg^qq: g^ q^tRsqi^ qi ^q;^- 
^qqtsgcPFT: g#3q^ H qtsqqR^g^|TI^^^«, 
^11 

^ The fire is honey for all beings; for the fire all 
emgs are honey. Both the immortal, luminous spirit, 
a 1 mg)^ in the fire, and the immortal luminous spirit, 
abidmg m speech according to his relation to the soul 
are honey for all beings and all beings are honey for 

Br!^ ' Z 'n immortal, this is 

Hrahman, this all. 

4. siq '^qi qsq^qf gp^. gqfjhf 

Wqq^q?qp^ g^^ q^TqiTsqipfi 

g#sq^ ^ 
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The wind is honey for all beings : for the wind all 
beings are honey. Both the immortal, luminous spirit, 
(abiding) in the wind, and the immortal, luminous spirit, 
who is life according to his relation to the soul (are 
honey for all beings, and all beings are honey for them). 
This is that soul, this is immortal, this is Brahman, 
this all. 


11 


Aditya is honey for all beings; for Aditya all 
beings are honey. Both, the immortal, luminous spirit, 
(abiding) in that Aditya, and the immortal, luminous 
spirit, abiding in speech according to his relation to the 
soul, (are honey for all beings, and all beings are honey 
for them). This is that soul, this is immortal, this is 
Brahman, this all. 


6. |riT 

II 


The quarters are honey for all beings ; for the 
quarters all beings are honey. Both, the immortal, 
luminous spirit, (abiding) in the quarters, and t^ie 
immortal, luminous spirit, abiding in the ear according 
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to his relation to the soul, (are honey for all beings, and 
all beings are honey for them). This is that soul, this 
is immortal, this is Brahman, this all. 

7. siq ^Tfri 

FfR- 

The moon is honey for all beings ; for the rnmon all 
beings are honey, Both, the immortal, luminous spirit 
(abiding) in the moon, and the immortal, luminous 
spirit, abiding in the mind according to his relation to 
the soul (are honey for all beings, and all beings are 
honey for them). This is that souf, this is immortal, 
this is Brahman, this all. 

8. rig 57^Fr- 

gwsq^ H 

H^ll 

The lightning is honey for all beings; for the 
lightning all beings are honey. Both, the immortal, 
luminous spirit, (abiding) in lightning, and the im- 
mortal, luminous spirit, abiding in the light (skin) 
according to his relation to the soul, (are honey for 
all beings, and all beings are honey for them). 
This is that soul, this is immortal, this is Brahman, 
this all, 

r 
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9. :ipFri 

5^3 wq’#rF?rHi^ ct#wrswfi^: 3^ 

qvsnrFI'^ ^TT5?; ^ 

The thunder is honey for all beings ; for the 
thunder all beings are honey. Both, the immortal, 
luminous spirit, (abiding) in thunder, and the immortal, 
luminous spirit, abiding in sound and musical note 
according to his relation to the soul, (are honey for all 
beings, and all the beings are honey for them). This is 
that soul, this is immortal, this is Brahman, this all. 

10. H3 

gw 

II 

The ether is honey for all beings : for the ether all 
beings are honey. Both, the immortal, luminous spirit, 
(abiding) in the ether, and the immortal, luminous 
spirit, abiding as ether in the heart according to his 
relation to the soul, (are honey for all beings, and all 
beings are honey for them). This is that soul, this is 
immortal, this is Brahman, this all. 

11. W 'df^: -^HT hsgpq '<T1F? 

gw3q^ ^ 

W I! • 
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Justice is honey for all beings ; for justice all beings 
are honey. Both, the immortal, luminous spirit (abiding) 
in justice, and the immortal, luminous spirit, , produced 
in justice according to his relation to the soul, (are 
honey for all beings and all beings are honey for them). 
This is that soul, this is immortal, this is Brahman, 
this all. 

12 . 

Truth is honey for all beings ; for truth all beings 
are honey. Both the immortal, luminous spirit, (abiding) 
in truth, and the immortal, luminous spirit, produced in 
truth according to his relation to the sopl, (are honey 
for all beings, and all beings are honey for them). 
This is that soul, this is immortal, this Brahman, 
this all. 

13. ^ r[s^ 

Mankind is honey for all beings ; for mankind all 
beings are honey. Both, the immortal, luminous spirit 
(abiding) in mankind, and the immortal luminous spirit 
produced in mankind according to his relation to the 
soul, (are honey for all beings, and all beings are honey 
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for them). This is that soul, this is immortal, this 
Brahman, this all. 

14. gsrifoT rig 

cR^T: gws4^5r g- ^sqnr^gafri? ii 

The soul is honey for all beings ; for the soul all 
beings are honey. Both, the immortal, luminous spirit, 
(abiding) in the soul, and the immortal, luminous spirit 
who is that soul, (are honey for all beings, and all beings 
are honey for them). This is that soul, this is immortal, 
this is Brahman, this all. 

15. g m gqqnrcm 

^ ^CIT 

=511^ gmfol ^ ^5ir: ^cfjr; snim: 

gcf ancrtiri: H 

This soul is verily the lord of all beings, the king of 
all beings. As all spokes are fastened in the nave and 
the circumference of the wheel (1), thus also all beings, 
all gods, all worlds, all organs, all souls, are fastened 
in that soul. 

(1) See a similar comparison, 2 Mund., 2, 6. 

16. ^ t cFHi q^q^itr- 

I ^ rRT ffl 1 

f 5FI^l%icf 11 

This honey Dadhyah (1), the son of Atharvaca 
explained to the two as'vins. Beholding their deed the 

a • 
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Rsi (2) said — “ 0 ye men, I will manifest your cruel 
deed (3) (undertaken) for your advantage, as Tanyatu (4) 
(manifests) rain (from a cloud). The honey which 
Dadhyah, the son of Atharvana, explained to you through 
the head of the horse (is this honey).” 

(1) The tale, alluded to in the text, is contained in 
the Taittiriya BrShma^a in the part which treats on the 
Pravargya sacrifice, and is given by Sankara. Its drift is 
as follows,— Dadhyan, the son of Atharvaria, explained to 
the two As'vins, the physicians of the gods, the Madhu 
Brahmapa. When they came to him for instruction, he 
told them, that Indra had threatened him to cut off his head, 
if he repeated the Madhu BrShmapa to any body else. The 
Asvins promised to save him from the consequence of 
Indra s anger. They would place his head somewhere else,, 
and meanwhile put a horse’s head on his body ; when Indra 
^ould cut off the head, they would replace it by bis own. 
He consented, and explained to them the Madhu BrShmapa 
by means of the head of a horse which they had placed 
upon his body instead of his own, and on Indra cutting off 
the horse-head, they ^ restored to him his own. This tale, 
says Sankara, is to illustrate the superiority of the know- 
ledge of Brahman, for the knowledge possessed by Indra is 
difficult even for the gods to gain, and was gained but with 
great trouble by the As'vins. 

( 2 ) The Mantra.— S'. 

(3) The cutting off the head of Dadhyan. 

(4) Parjanya. 

17. ^ I 

- This honey explained Dadhyan, the son of Athar- 
vana, to the two As'vins. Beholding this deed, the Esi 
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said, “0 As'vins, ye placed a horse-head on Dadhyan, 
the son of Atharvana. To keep his promise, he explain- 
ed to you, 0 Destroyers, the honey of Tvastra (Aditya) 
and also the honey, which is to be concealed ” (1) 

(l) The honey of Tvastra is knowledge, referring 
to rite ; the honey to be concealed, the knowledge of 
Brahman. — S'. 

18. I 

3^^"^ f|q^: g;?;; 

flvq^T5TIig II 

This honey explained Dadhyan, the son of Athar- 
vana, to the tw’o As'vins. Beholding their deed, the 
Rsi said, “ (He) (1) created the bodies (purah) of bipeds 
(and then) the bodies of quadrupeds. At first, (purah) 
being a bird (2) he entered as Purusa the bodies (purah). 
This Purusa is called thus, because he sleeps in all bodies 
(Puris'aya).” From him nothing is concealed (within), 
from him nothing is concealed (without). 

(1) Parmes'vara. — S'. 

(2) That is to say, being of subtle body. 

qiri^T ^ qf^sSOTJq i 

’nqim: 3^ fq^ 3fFj ffspi 

I ^ ^if&T qffq =qR?cnrq R 
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This honey explained Dadhyah, the son of Athar- 
vana, to the two As'vins. ‘ Beholding this deed, the 
Bsi said, — “ He became to every nature of every nature ; 
therefore to manifest the nature of him, Indra appears 
of manifold nature by his Mayas ; for his hundred and 
ten senses are attached (to the body as horses (1) to a 
car), it (the soul,) is the senses ; it is ten, it is many 
thousands, nay, infinite, it is Brahman who has not a 
Before nor an After, nor a Beside, nor a Without : this 
is the soul. Brahman, the perceiver of all (2). Such is 
the doctrine. 

(1) The word ‘Hari,” means in Saihskrt ‘'sense” as 
well as horse, ’’.and denotes here both of them. 

(2) This^ passage may also be translated, — This 
Brahman is without a Before, without an After, without a 
Beside, without a Without, is this soul (the individual soul) ; 
Brahman is the enjoy er of all. 

Or, — This is Brahman, who is without a Before, 
without an After, without a Beside, without a Without, it 
is this soul (the individual soul), it is Brahman, the enjoyer 
of all (the universal soul). 


SIXTH BRAHMANA 


1. arsi 
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Next follows the school (1) Pautimasya succeed- 
ed Gaupavana, Gaupavana, PauthuSsya, — Pautimasya, 
Gaupavana Gaupavana, Kaus'ika,— Kaus'ika, Kaun- 
dinya,— Kaundinya, S'audilya— S'audilya, Kaus'ika and 
Gautama, — Gautama. 

(1) Two more lists of teachers are given in this 
Upanisad, viz., 4, 6, and 6, 5. S’ankara observes about the 
present list, that it is the list of the Madhu Kapda and 
given for the praise of the knowledge of Brahmam The 
school itself means the succession of teachers for the four 
preceding chapters of the BrShmapa, or the two first 
chapters of the B. A. U. 

qKi^iqici; 

II 

Agnives'ya, Agnives'ya, — Sandilya and Anabhim- 
lata,— Anabhimlata, Anabhimlata,— Anabhimlata, Ana- 
bhlml3>ta Anabhimlhta, Gautama, — Gautama, Saitava 
and Praclnayogya,— Saitava and Pracinayogya, Para- 
s'arya— Paras'arya, Bharadvaja,— Bharadvaja, Bharad- 
vaja, and Gautama, — Gautama Bharadvaja, — Bharad- 
vaja, Paras'arya,— Paras'arya, Baijavapayana, — Baijava- 
payana, Kaus'ikayani— Kaus'ikayani. 

5Il^(njlsnc^>Tq aUQ'CRUflf 
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^jcq: 

fqv8iT: ^^idsqT^Ki [^•<'tirG[J?TPT 

^^1=^ gn«iqaTi^-q^r4#3Trssmr 


H^TT^: HHTaHTcH- 

^ira?r: hjjitIcHH’T: cpc^q: a^foit aff 

?W; II 

Grhftakaus'ika,— Grhrtakaus'ika, Paras'aryayana ,— 
Paras'aryayana, Paras'arya, — Paras'arya, JatQkarijya,— 
Jatukarnya, Asurayana and Yaska,— Asurayana, 
Straivan^ — Straivani, Aupajandhani,— Aupajandhani, 
Asuri, Asuri, Bharadvaja, — Bharadvaja, Atreya, — At- 
reya, Manti— Manti, Gautama— Gautaraa, Gautama,— 
Gautama, Vatsya,— Yatsya, Sandilya— Sandilya, Kai- 
s'orya Kapya, Kais'orya Kapya, Kumaraharita,— 
Kumaraharita, Galava,— Galava, Yidarbhi Kaundinya,— 
Yidarbhi Kaundinya, VatsanapatBabhrava—Yatsanapat 
Babhrava, Panthah Saubhara,— Panthah Saubhara, 
Ayasya Angirasa,— Ayasya Angirasa, Abhuti Tvastra,— 
Abhuti Tva§tra, Yis'varupa Tvastra,— Yis'varupa Tvastra, 
As'vins,— the As'vins, Dadhin, Atharvana— Dadhyan 
Atharvana, Atharvana Daiva,— Atharva-Daiva, Mftyu 
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Pradhvariisana, Mrtyu Pradhvamsana, Pradhvariisana, 
Ekarsi, — Ekarsi, Vipi’acitti, — Vipra- 
citti, Vyasti, Vyasti, Sanaru, — Sanaru Sanatana, — 
Sanatana, Sanaga, Sanaga, Paramesti, — Paramesti, 
Brahman (1). Brahman is the self -existent ; salutation 
to Brahman. 

(1) Paramesti Virat and Brahman, denotes Hiranva- 
garbha — S'. 


THIED CHAPTER 


FIRST BRAHMANA (1) 

1- f ^ ^ |i^q^l55Rf S^OJT 

^ qi^ i^qi^^qi: 5g^iR§T q^: || 

Janaka, the king of the Videhas, performed the 
sacrifice, named Bahudaksina (2). There were assem- 
bled the Brahmanas of the kurus and the Pascalas. 
Janaka the king of the Videhas, had a great desire to 
know, who among those Brahmanas knew best the 
Vedas ; for this purpose he tied a thousand cows (in a 
stable) ; the horns of each of them were surrounded 
with ten Padas (of gold) (3). 

(1) The present Eartda, or the Ysjnavalkva Kagda 

tre^ats the same subject as the Madhu Kapda ; but it is no 
repetition, for while the latter exhibits the knowledge of 
Brahman in the form of mere enunciation, the former 
establishes it by argument. The narrative is given in 
praise of the knowledge of Brahman, and also to show 
liberality as a means conducive to that knowledge. S'. 

(2) Bahudaksina is either a sacrifice of this name 
which has been explained in another S'akhs, or the 
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As'vamedha sacrifice, as in the latter great donations are 
required. — S. 

(3) A Pada is, according to Sankara, equal to the 
4th part of a Pala, or equal to Suvarpa of gold, which, 
according to Wilson, is equal to about 176 grains Troy. 

2. si^DTT rrr 

% f afTPin ^ f ;e^ ^^iP^oTg- 

^T%l: #pqi3;3i ^ ^ fKF5(EiiR ^ f 

g: ^4 ^ f 

^ ^ ^ 3 ^ J}Tf 

SfllgTsfg ^ ?FRT ^4 3%Ff ^ 

>53 ^ era ^ sig-^ il 

He said to them, — “ 0 Venerable Brahmanas, who- 
ever ainongst you is the best knower of Brahman, shall 
drive home those cows.” The Brahmanas did not 
venture (to come forward). Then said "Y ajnavalkya to 
his Brahma student, — “ 0 gentle one, drive home those 
(cows).” “ (As you command), O knower of the Sama 
Veda ” (1), with these words (the disciple) drove them 
home. The Brahmanas became angry (thinking), — 
How dare he call himself amongst us the best knower 
of Brahman? There was then As'vala, the Hota (2) 
of Janaka, king of the Videhas. He asked him, — Art 
thou in very deed amongst us the best knower of 
Brahman, O Yajflavalkya ?” He said, — “We bow to 
him who is the best knower of Brahman ; we are even 
desirous of getting the cows.” Hence the Hota As'vaja 
undertook to question him. 
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a- of the four Vedas, as the 

:3ama Veda was to be studied after the three other Vedas. 

(2) The Rtvik, one who knows the Rg-Veda, or he 
who arranges the sacrifices. ' ^ ne 

^ ^7=^ Erji| 

^sq^: ?r fidi r gf^: 

?nf^: II 

He said, “ Yajflavalkya, all this is pervaded by- 
death, all this is subject to death. By what means 
overcoming the grasp of death is the sacrificer 
liberated?” (He replied),— “ By speech which is fire in 
the shape of the priest, called Hota. The speech of the 
sacrificer (l^ is verily the Hota. This speech (2) is 
this fire ; this (fire) is the Hota, this (fire of the Hota) is 
liberation (3), this (liberation) absolute liberation.” (4) 

(1) With reference to the sacrifice S'. 

(2) VTith reference to the deities. S'. 

(3) Cause of liberation S'. 

+ i Absolute liberation is here the gaining of the 

state of speech and of the deity of fire. S'. 

=dg: ^sHTdrf^: ‘ 

H gj^: II 

, He said,— “ Yajfiavalkya, all this is pervaded by 
day and night (1), all this is subject to day and night. 
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By what means, overcoming the grasp of day and night, 
is the sacrifi^r liberated?” (He replied,)— “ By the 
eye, which is Aditya (the sun) in the shape of the priest 
called Adhvaryu. The eye of the sacrificer is verily the 
Adhvaryu. This eye is the Aditya, this (Aditya) is the 
Adhvaryu, this (Adhvaryu) is liberation, this (liberation) 
absolute liberation.” 

(l) The cause of the continual change of such rites 
as the Dars'a and Purpamasa, is time ; for although time is 
included in work, yet, independent of the performance of 
work, time, before and after work is observed to change the 
causes of rites, for which reason the liberation from time 
must be separately explained. — S'. 

^q^iqrqTOTfH- 
^^qfqqi qi^qi qr^ qroiT I 

qiq: ^ ^ :sm ^ It 

He said, — “ Yajfiavalkya, all is pervaded by the 
light and dark halves of the lunar mouth (1) ; all this 
is subject to the light and dark halves of the lunar 
months. By what means, overcoming the grasp of the 
light and dark halves of the lunar month, is the 
sacrificer liberated?” (He replied),— “ By the vital 
breath, which is the wind in the shape of the priest, 
called the Udgata. The vital breath of the sacrificer is 
verily the Udgata. This vital breath is this wind, . this 
(wind) is the Udgata, this (Udgata) is liberation, this 
(liberation) absolute liberation.” 
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(1) Although time, as containing lunar days, is in- 
cluded in time, characterized by day and night, and although 
the sun is the Ruler of day and night, yet this is only the 
case in general, but not with regard to days and nights, 
■where there is an increase or decrease which are ruled by 
the moon, and in this respect a liberation from time as 
represented by lunar days, is necessary. — S'. 




’iFT: iFrar =^5^07 

I ^ ^ grfiT g 


He said, Yajfia'yalkya, this atmosphere is ■with- 
out foundation, as it tvere ; by what approach (1) does 
(man) approach then the place of heaven ? ” (He 
replied),—" By the mind which is the moon in the shape 
of the priest, called the Brahman. The mind of the 
sacriScer is verily the Brahman ; mind is the Brahman, 
this (moon) is the Brahman, this (Brahman) is liberation, 
this (liberation) absolute liberation.” So far the absolute 
emancipation (from death). Next the means (2). 


liberation of the sacrificer from 
efftc^. Tt"" “ot tbe means by which he 

Sion S' explained in the present 


(2) Means are either all the appliances necessary for, 
meaib.— knowledge of those 


7 . 


263 


BpHADARANYAKA-UPANISAD 

He said,—" Yajfiavalkya, by how many Rks (1) of 
the Rg-Veda does this Hota in this sacrifice to-day 
perform the praise ? ” 

(He replied),— “ By three.”— “By what three?” — 
“ By those to be recited before (the sacrifice), by those 
to be recited for the sake of the sacrifice, and by those 
to be recited for the sake of praise.” “ What does he 
conquer by them ? ” “ All that bears life ” (2). 

(1) A Rk does not mean here a single verse of the 
Rg-Veda, but it refers to certain kinds of Rk-verses, which 
may include any number of Mantras. 

(2) The three worlds, according to S’., since they are 
the supporters of life and the three worlds, correspond with 
the three kinds of Rks. 

qr 1^1 3^51^ 
qi fqr f% qrftrqqqife qr 

qifq^ ^cq^ ^ qj 

^fihiqoT? ^q qg^q^tq;: || 

He said,— “ Yajnavalkya, how many oblal ions (1) 
does this Adhvaryu offer to-day in this sacrifice?” (He 

replied), “ Three.” “ Which are these three ? ” “ The 
oblations which flame upwards; the oblations which 
make a great noise ; the oblations which fall 
downwards” (2). What does he conquer by them? 

By the oblations that flame upwards, he conquqrs 
the world of the gods; for the world of the gods 
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(deva) shines (dipyate) as it were ; by the oblations 
which make a great noise, he conquers the world 
of the forefathers ; for the world of the forefathers 
is very noisy (3), as it were ; by the oblations which 
fall downwards, he conquers the world of man ; for the 
world of man is down below, as it were.” 

(1) Oblations, fire offerings. 

(2) In the oblations, flaming upwards, butter * 
in those making a great noise, meat; and in those falling 
downwards, milk or the Soma juice is offered. 

(3) The noise refers to the lamentations of those 

who are punished for their crimes. S'. 

^ 3fqf^ H 

He said,— “ Yainavalkya, by how many deities (1) 
does this Brahman, (seated on the chair) to the right, 
protect to-day this sacrifice ? ” (He replied),— “ By one.” 

’ ‘‘Which is the one?” “The mind (2); the mind is 
infinite (3), infinite are the Vis'vedevas ; he conquers 
thereby the world Infinite.” 

Q, . plural instead of the singular according to 

b.. IS either used to connect this question with the former 
ones, or to deceive Yajnavalkya. 

(2) For by the mind is Brahman meditated upon, 
are infinite"^^^^ means, that the modifications of the mind 
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?Ii^ tlcfR 5f;cPTR=cII ^IT qnjj 

=ti=t-Mi5m4r ^ipqr ^-i^fl^- 

m f ^qrUiT II 

He said, — “ Yajnavalkya, how many hymns of 
praise (1), will the Udgata sing to-day in this sacri- 
fice?” (He replied),— “ Three.” “Which are these 
three?” “Those to be recited before (the sacrifice), 
those to be recited for the sake of the sacrifice, and 
thirdly, those to be recited for the sake of praise.” 
■“ Which are those (three) according to their relation to 
the soul ? ” “ The vital air that goes forwards (re- 
ispiration) is those to be recited before (2), the vital air 
that goes downwards those to be recited for the sake 
•of the sacrifice (3), the vital air that equalises, those 
to be recited for the sake of praise.” “ What does he 
•conquer by them?” “By the Mantras to be recited 
before, he conquers the world of man, by those to be 
recited for the sake of rhe sacrifice, the world of the 
atmosphere, by those to be recited for the sake of praise, 
the world of the heavens.” Hence the Hota As'vala 
hecame silent. 

(1) Rks either of the Bk or Ssma-Veda. 

(2) Both going upwards, 

(3) As the wind going downwards causes a noise. 
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SECOND BRAHMANA 

1- sqsiT ®[T^¥JFF: fl^T^ 

JTfr: ^^rraqfi q^T srsiq-^q^i ^ 

^sil rn.^ STSR^q^T: c! I 

Then asked (1) him Irtabhaga (2), from the family 
of Jaratkaru,-“ Yajfiavalkya,*’ said he, “ how many 
fetters (3) are there, and how many auxiliaries to 
them? (He replied), “ Eight fetters and eight auxi- 
liaries.” “Which are the eight fetters and the eight 
auxiliaries ? ” 

f +1 liberation from death in the relation 

of the latter to time Md work, has been explained in the 
precedii^ Brahmapa. What then is the nature of death 
itself ? Death is an attachment, produced from the natural 
^noi^nce of naan, as to the material world and to the soul. 
Death is therefore a bond, and the senses and their objects* 
by which death is characterised, are called chains and their 
e^ancers and it is the object of this Brahmaria to show 
the liberation from death, as characterised by the sensual 
chains and their enhancers, the sensual objects. S'. 

(2) The son of Rtubhaga. 

m The terms in the text are “ graha ” and “ ati- 
graha, graha, by which something is seized and atigraha,, 
which aids in this seizure, by which the seizure becomes 
stronger. 

2. Efiofr q qf : #SqT?rqifeqi|;fJT \ 

The vital air that goes forwards (1) is a fetter ; 
it is enhanced by the vi^l air going downwards (2), 
which .is. its auxiliary ; for by the vital air that goes 
downwards, smell is perceived. 
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(1) The vital air that goes forwards is here the sense 
of smell; from its connection with the present topic. — 

(2) The vital air that goes downwards is here the 
sensation of smell. — S, 

3. H ’iCrat fi i 

Speech is a fetter ; it is enhanced by the word 
which is its auxiliary, for by speech words are pro- 
nounced. 

4. T I qf ; ^ 

q# I 

The tongue is a fetter; it is enhanced by taste 
which is its auxiliary ; for by the tongue various kinds 
of taste become manifest. • ■ 

5. H ^?roTTfgRl|:uT ff ^qifoT 1 

The eye is a fetter ; it is enhanced by colour which 
is its auxiliary ; for by the eye colours are seen. 

6. q qf ; ^ qis^qjRiqitoT mqq f| i 

The ear is a fetter ; it is enhanced by sound which 
is its auxiliary ; for by the- ear sounds are heard. 

7 . qqi q q^; ^ qil^qrfqqrfcrT ij|lqT qq^I Tf qiWFqiTO-qq I 

The mind is a fetter ; it is enhanced by desire which 
is its auxiliary ; for by mind desires are formed. 

8. q q|; ^ ^ qjq 

qidfe 1 


f 
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9. ft m 

qfT ^TSRr^qfT: | 

The skin is a fetter ; it is enhanced by touch which 
is its auxiliary ; for by the skin the various kinds of 
touch become known. T 
the eight auxiliaries.” (1) 

(l) The fetters above 
auxiliaries are the 


mentioned, as speech, and their 
impressions of words, etc. 

10. wii ^^cTr 

^TSqrwrq 3fq^ I 

He said,— “ Yajnavalkya, all this is the food of 
death. Which then is the deity whose food is death 
(hmiself)!” (He replied)-" Fire verily is death; the 
same is the food of the water ; (thereby) death again is 
conquered.” 

11 . 

^ %% qifqvf qr^ Hfiqq^q?% 

H 3=5^q?Tis)Trq^Tsqrqr | 

^ He said,— “ Yajnavalkya, when this spirit (Purusa) 
do then the organs ascend from him ? ” (1) 
ajfiavaikya said No, by no means ; no by no means ; 

^ ere (2) united they are dissolved in him (3) ; he becomes 
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swollen, he becomes full of wind, when blown upon : 
the dead sleeps ” (4). 

(1) From him who knows Brahman. 

(2) In him who knows Brahman- 

(3) In the supreme Brahman ; frhey become of the 
same nature with him. 

(4) There is no actual death ; when the bonds are 
destroyed, the liberated does not proceed anywhere. 

12. qifcf^r^ qqjq g# 

Bqfe 1 

He said, “ Yajnavalkya, when this spirit dies, then 
what does not leave him ? ” (He replied) The name- 
The name indeed is infinite, infinite, are the Vis'vedevas j 
he conquers thereby the world of the infinite.” 

13. qjfqscf^Rl 

qra aTq^gg^if^fq gfqqH 

qq^qcfl^%^T 

^ i^'tq^ f[iq g^^qj Bqcfraif?: ^Pq 
%f5^qi q q]%cifi!^ Bsiq ffq 
^ f IfqRPq q?Bqi=qq;i% ? q^=qg: q^q Iq clfqg^q 

^IcERT^'^Bg: qiq 1q guqT | go%q 

qqfB qiq: qi^fq qqi ^ BT^T^fiRq arifiqiB 
Bqiim I 

He said, “Yajnavalkya (I), — when the speech (2.) 
of the spirit departed is dissolved into fire, the vital air 
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into the wind, the eye into the sun, the mind into the 
moon, the ear into the quarters, the body into earth, the 
soul (3) into the ether, the hairs of the body into annual 
herbs, the hairs of the head into trees, blood and semen 
into the waters, where then does this spirit remain ? ” 
(He replied), “ Take, O gentle Artabhaga, my hand, (and 
let us go to a, lonely place, there) we shall know (the 
answer of) this question ; this our (question) cannot be 
(decided) in a crowded place.”-— Going there . they 
deliberated. What they said there, was work (4), what 
they praised there, was work. By holy work verily a 
a person becomes holy, unholy by unholy.” Hence 
Artabhaga from the family of Jaratkaru became silent. 

10 and il, the state, which is obtained by the 
Jiberated, has been mentioned. What then does become 
atter death of him who is not liberated? The answer is 
given in the present section. 

(2) By speech, the vital airs, etc., according to S'., 
the tutelary deities are here to be understood, and not the 
organs, because they do not depart. 

(3) The soul (atma) lueans here the place of the soul, 
the ether of the heart. 

(4) Work as the material cause of man again as- 
suming a body, etc. 


THIRD BRAHMANA (1) 
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.gra ^fiWiriJflT- 

Jii?;=5^F[i^?[jq3fi ^ criR^ciT fj qTRT%^T 

®TESF^ ?? cqi fsgifii qrifq^qq f: qifc^cii sfqq^fc^ i 

Then asked him Bhujyu, the son of Lahya ,— 
Yajnavalkya,” said he, wandering (one) in the 
country of the Madras for the sake of studying the 
Vedas, we came to the house of Patancala of the 
family of Kapi. His daughter was possessed by a 
Gandharva (2). We asked him, — ‘ Who art thou ? ’ He 
answered, ‘ I am Sudhanva, of the family of Ahgirasa/ 
When asking him about the boundaries of the world, 
we said to him, ‘ Where are the Pariksitas ; where are 
the Pariksitas ? I (now) ask thee O Yajnavalkya. 
where are the Pariksitas ? ” 

(1) This BrEhmana, according to S'., is to show, that 
the rites have only worldly effects, and that absolute 
liberation is thereby impossible. The highest among all 
rites is the performance of the horse-sacrifice, in its double 
form, either as an actual sacrifice, accompanied with know- 
mdge, or as a symbolical sacriffce by mental representation. 
The effect resulting from the horse-sacrifice, is, either in.- 
diyidual, viz., the obtaining of the nature of fire and other 
deities, or universal, as referring to the deity of the universe, 
w^., the obtaining of the nature of Hirapyagarbha, the first- 
born, that is to say, by neither of those effects absolute 
liberation from the world, or identity with Brahman is 
obtained. 

, being of superhuman power. By saying, that 

he has his knowledge from such a being, Bhujya means to 
assert, that his knowledge must be superior to that if 
Yajnavalkya, as not derived from such a source. S'. \d 
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fi q=5®?dlfci I ^^?:qT5=irT!=qq 

flP^Rcq^fq qRWd i^q'f 
iiPcTiqcHg^: ^?lTqqt g?:5Fq HiKT qi^gi qf^qjTqj: 

qq ^Tqiq«^^oTTcffi^^qjfq?^; gqort ^qi qiq% qjq- 
=53^Tf=qT3Hfqfq f^rqi qqqqq?r5rT^qqTfMisHqf%- 
. r^qftq % Hqi3^q qpqJST^q 5qfeq%: 

^rqf^^q mf^ ^ ^q q^ f ^q^^iq- 

f^qmq II 

He (Yajfiavalkya) said —“ Verily he (the Gan- 
■dharva), said They (the Parik§itas) went where the 
performers of the As'vamedha-sacrifice go.” “ Where 
then go the performers of the As'vamedha-sacrifice?” 

This world (1) extends to thirty -two days (of the 
journey) of the car of the sun ; the earth extends twice 
as far everywhere ; the ocean extends twice as far as 
the earth everywhere. There (2) as far as the edge of 
■a razor, or the wing of a fly (extends), so far extends 
the ether in the midst. Indra (3) in the shape of a 
falcon surrendered them (the Pariksitas), to the wind ; 
the wind placing them upon himself (4) carried them 
there, where the performers of the As'vamedha-sacrifice 
abide. In this manner he (the Gandharv^) praised the 
wind ; therefore the wind is indeed the individuality, 
the wind the totality. Whoever thus knows, conquers 
the second death.” Hence Bhujyu, the son of Lahya, 
became silent. 
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(1) This world is, according to S'., the space, enclosed 
by the mountains of the rising and the setting sun. 

(2) There, according to S'’s explanation, means at 
the aperture of the two halves of the mundane egg. To 
this end of the world leads a road of the length, above 
described, and through the aperture, which is the ether, the 
performers of the horse-sacrifice go, to be united with the 
wind that surrounds it. 

(3) Parmes'vara. — S'. 

(4) Making them like himself. 


FOURTH BRAHMANA 

STTrJlT ^ ^ 

stTcFIT 

Snf&lfU H cl 3 TIcRT H U 

^ ^^5=1 sqiMd H cl snfiTT 
^ 3^T%'fr5[T{^f% H ^ 3TTfTrr ^ 37Tr*TT 

h#cr: I 

Then asked (1) him Usasta, the son of Cakra. 

“ Yajnavalkya,” said he, “ do explain to me that 
Brahman who is a witness and present (2), that soul, 
which is within every (being).” (He replied),—” It is 
thy soul, which is within every (being).” “ Which soul 
is within every one, O Yajflavalkya ? ” “ That which 
breathes by the breath, is thy soul (3) which is within 
every (being) : that which descends by the descending 
.air, is thy soul which is within every (being) ; that 

B 3.5 * 
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which goes everywhere by the air going everywhere, 
in thy soul which is within every (being) ; that which 
ascends by the ascending air, is the soul which is with- 
in every (being) ; this thy soul is within every (being)/ 

(1) The connection between the present question and 
the two preceding ones is thus stated by S'. It has been 
declared that, seized by the fetters and their auxiliaries 
viz., the senses and their objects, which are produced by 
virtue and vice, man roams about in the world, again and 
again shaking off those fetters and again and again 
assuming them. The highest elevation to be gained bv 
virtue has also been explained, that is to say, the acquire- 
ment of the same nature with the two-fold nature of 
Hirariyagarbha, viz., with his nature as totality or with his 
nature as separated within individual existence. The 
present question is to enquire, whether he who, seized bv 
the senses and their objects, assumes one body after the 
other, ^ exists, or not, and if he exists what is his nature, 
tLat IS to say, it shows, how to distinguish the soul from 
every other thing as the indispensable means of liberation • 
for the nature of the soul being comprehended, liberation 
ensues irom the above described bondage. 

(2^ Witness and present, the first, according to S' 
means not obstructed by anything,” and the second 
without attributes . ‘ 

(3) The soul, whose nature is knowledge S'. 

2. H qsiT ^^5;^ 

q aiTfqT ?RT?cl- 

^ q aTTcJIT qifq^ 

„ q fq^iTq'lqr q arirq! 

?Tqf?ciiTsqTsi=qcq€ qqi fiq^q^T^Tqor I 
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Usasta, the son of Cakra, said — “ As some one 
may say: This is a cow, this is a horse, thus is this 
(Brahman) described by thee (1). Do (now) explain to 
me that Brahman, who is a witness and present, that 
soul which is within every (being). ” It is thy soul 
which is within every (being.)” “ Which soul is within 
every (being), Yajilavalkya ? ” “Thou couldst (2) not 
behold the beholder of the beholding ; thou couldst not 
hear the hearer oi the hearing ; thou couldst not mind 
the minder of the minding ; thou couldst not know the 
knower of the knowing. This thy soul is within every 
(heing) ; every thing different from it, is transient.” 
Hence Usasta, the son of Cakra, became silent. 

(1) To show Brahman by such signs as respiration, 
etc., is the same, as if some body who engages to define a 
cow, etc., defines it merely by signs, saying for instance, the 
animal which goes there is a cow ; that is to say, thy 
definition is an improper one. 

(2) YEjnavalkya declines to give a definition of 
Brahman in the way, as it is given of a jar, etc. And his 
reason for declining it, is that such a definition is contra- 
dictory to the nature of Brahman. For the nature of Brahman 
consists in the agency described as beholding, etc. The soul 
is the beholder of the beholding. The beholding, hearing, 
knowing, etc., is therefore two-fold, the common one and 
that to which it in reality applies. The common beholding, 
etc., is a modification of the internal organ by means of its 
connection with the eye, etc. This is an effect, and has 
therefore a commencement and an end ; but the beholding, 
etc., of the soul, the beholding of the beholding, has, by its 
•own nature, no beginning and no end. 
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FIFTH BRAHMAIsrA 
1. 3T5£f q5f=5^ 

q ^Tcqi ^ 

q 311^1 Hq?i=qi: sfiqqi qifq^fq Hqf^^qd qts^qi- 
qrfqqi^ ^qj qti ^ qqirqiq 

qiilDTT: ^qoTTqy^ fqlqqiqi^ 55t%qcrTiqT^ 
^qiqjq PrajR^ ^qii^q qi gtqqi hi fqlqqi 
qi fq%qoTr ht niliqaij^ irqu^ Hqq?qHiipqfioi: 
qifu-^cq" inf^ qi^q fqgi^giHq qilvicq ^ inf^pq 
gfqifftq =q 5^:q =q ftfeisq qincri: h ^IfPq: 
^Rjq ’^qi^spq^^ q^ f qjftH: =^qtq%q 

^qiim I 

Then asked him Kahola, the son of Kusitaka ,— 
“ Yajflavalkya,” said he, “do explain to me that 
Brahman, who is a witness and present, that soul, 
which is within every (being)” (1). He replied.,— “ It 
is thy soul, which is within every (being).” “Which (the 
soul), O Yajflavalkya, that is within every (being)?” 

(It is the soul) which conquers hunger, thirst, grief, 
delusion, old age, (and) death. When Brahman as know 
this soul (2), then elevating themselves from the desire 
of obtaining a son (3), from the desire of wealth, and 
from the desire of gaining the worlds, they lead the life 
of wandering mendicants; for the desire of a son, is 
also the desire for wealth ; the desire for wealth (4) is 
also the desire for the worlds ; for both are even desires 
Therefore knowing wisdom let the Brahman a arm 

r ' * 
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himself with strength (5). Knowing wisdom and strength 
(6) the thinker knowing the thinking and the not think- 
ing (7), of Brahman will become a (true) Brahmana.” 
“By what (work) will the Brahmana live?” He will 
remain such an one by any (work) (8). Any (state) 
different from this (state of a Brahmana) is perishable. 
Then Kahola, the son of Kiisitaka, became silent. 

(1) In the first three BrShmanas the bondage of the 
soul together with its cause has been declared. In the 
fourth the existence of the so bound soul and its 
independence of every other thing has been set forth. The 
fifth Brahmana is to show the knowledge of the soul in 
connection with the renunciation of the world as the cause 
of the liberation of the soul from bondage. In this and the 
preceding Brahmapas the question, “Explain to me that 
Brahman, etc.,” is the same, and it might therefore be justly 
asked whether the two questions refer to one and the same 
soul, or to two, the supreme and the individual souls. The 
latter case appears the correct one on the first glance for if 
it is one and the same souL the second question seems 
useless ; on a closer consideration, however, this view must 
be abandoned ; for one and the same whole of causes and 
effects is possessed of soul merely by one soul. The 
difference between the present and the preceding questions 
is this, that in the latter the soul is described as far as it 
has existence and is independent of the body, while in the 
former the particular knowledge, in connection with the 
renunciation of the world, is described, by which the 
liberation from that bondage takes place. — S'. 

(2) Know the soul, that is to say, their own soul as 
the supreme Brahman. 

(3) The desire of being united with a wife for the 
purpose of obtaining a son, by whom they are able to 
conquer the world.— S'. 


: 1 '? 
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(4) Wealth is two fold, human, and divine wealth. 
Human wealth supplies the means to perform rites ; by 
these rites, if unaccompanied with knowledge the world of 
the forefathers is gained. Divine wealth is knowledge • bv 
rites, connected therewith, the world of the gods is gained 
and the same also by mere knowledge. From this know- 
iedge also an elevation is necessary to obtain perfect 
liberation from the world ; for in reality that knowledge is 
Ignorance. — S. 

cl. 1 .?^ Wisdom, Paijdityam, the knowledge of Brahman, 
strength, such as results from the knowledge of Brahman. 

Mn.,- tliinker. Muni, explained by S'. mananSt 

Muiiij that IS a Yogi. 

n thinking and thinking, thus I have translated 

literally, different from S.'s explanation, who explains 
Ainaunam, the knowledge of soul and the removing a 
belief of non-soul, and Maunam ’’ the ultimate effect from 
removing a belief in the non-soul. 

knowlerSp^Jf® acquired the true 

So7e w?rk. every work is indifferent; he is 


SIXTH BRAHMANA 

1. sn? fiqiq 

q 

TTiqf^ ^1^^ cR^ rf?gq^jqq 

rfcl 3113184 
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BEHADARANY AKA-UP ANISAD 
Ul^rafcf ?T355(3I%| TTTUifU fI^5I#r«RT 

^Ttcljsg UTiURt ?^f|=5TJ=^T'ET 

371ora qicfl^fu q3ITq%5?rl5S UmlfcF 

^ Ef^fiqrarilcBT 37TcII^ 

UFfff% fi^n^ ^qrai%j qr^T%f^ ^ 

IrR uifq q#m^''WT U Ji:4 5qqH^?lfciq??qf% 
JT[fiq rnf^qi^Tira am f uiul 

1 

Then asked (i) him Gargi, the daughter of 

Vacaknu ,— “ Yajnavalkya ” said she, “ all this (earth) 
is -woven and rewoven on the waters (2) ; upon what then 
are the waters -woven and re woven ? ” (He replied), 
— “ On the wind (3), O Gargi.” “ On what then is 
woven and rewoven the wind ? ” “ On the worlds of the 
atmosphere (4), Gargi.” “On what then are woven 
and rewoven the worlds of the atmosphere ? ” “ On the 
worlds of the Gandharvas, O Gargi.” “ On what then 
are wmven and rewoven the worlds of the Gandharvas? ” 
“ On the worlds of Aditya, O Gargi.” “ On what then 
are woven and rewoven the worlds of Aditya ? ” “ On 
the wmrlds of the moon, O Gargi.” “ On what then are 
woven and rewoven the worlds of the moon ? ” “ On the 
worlds of the stars, 0 Gargi.” “ On what then are the 
worlds of the stars woven and rewoven ? ” “ On the 
worlds of the gods, 0 Gargi.” “ On wdiat then are 
woven and rewoven the worlds of the gods ? ” On the 
worlds of Indra, O Gargi.” “ On -ftdiat then are w^oven 
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and rewoven the worlds of Indra ? ” “ On the worlds of 
Prajapati, O Gargi.” “ On what then are woven and 
rewoven the worlds of Prajapati ? ” “ On the w^orlds of 
Brahman, 0 Gargi,” “On what then are woven and 
rewoven the worlds of Brahman?” “ Gargi,” said be, 
“ do not ask an improper question (5), in order that thy 
head may not drop down. Thou askest the deity which 
is not to be questioned. Do not question, O Gargi. 
Thence Gargi, the daughter of Vacaknu, became silent.” 

(1) In the last two Brahmapas it has been declared, 
that the soul is within all ; the next three Brahmanas are 
to give a more exact definition of this. — A. G. 

(2) This is the case, because the earth everywhere 

from without and within is pervaded by the water ; other- 
wise it would be scattered everywhere like a handful of 
pounded rice. Here applies this argument, all that is an 
effect that is finite and gross, is pervaded by something, 
which is a cause which is infinite and subtle ; and this 
commences from the five elements up to the soul. S'. 

(3) Instead of “ on the wind,” the answer “ on the 
fire ” should be here expected ; but says S'., the fire has no 
existence of its own, independent of water and earth, and 
is therefore not mentioned separately. 

(4) The worlds of the atmosphere are composed of 
the five elements. — S'. 

(5) Do not ask an improper question, because it 
cannot be decided by argument, but only by the S'astra.— S'. 


SEVENTH BRAHMANA 
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cw^iT 

5fIP-TtoT qqcq qT^qiT'«c«[ Ic^ g 

cq ^JTjq =q q?:^ ^qi: ^rqf^ ^ 

?T^gifq ¥iq^'\f% ^Saqirqcl^55: qjicq^ qif 
^ISqqlrqcI^ qqcq qj^qiR^ g 
cq qiicq ^qJrrqffqoi q fq =q q( =q ^qi'K^qffoT 
=q qts-c5u qqqqtfq msqq"rcqq^5?: qjicqr 
q qqq*%^j^ ^isqq^tcqqsr® qii^q qi^qii'^^ ^ § 
^rq;M 

-^qr^^T 3TTrJ#r?T ^Sqqtqqf 

qifqqqq ^qfq^R^q qfT^qqffqot 
qiiq^qqq^ % fqqf^qqlfq qi gig 

qc^ q qi?qq!iqaTfq% jtt qi i? qjf^qqil^^flf 
qqr %cq mi i 

Then asked Uddalaka, the son of Aruna, 

“ Yajflavalkya,” said he, “ in the country of the 
Madras we (1) abode in the house of Pataflcala, of the 
family of Kapi, for the sake of studying the science of 
offering. His wife was possessed by a Gandharva. 
We asked him (the Gandharva), ‘ Who art thou ? ’ He 
said, ‘Kabandha, the son Atharvana.’ He said to 
Pataflcala, of the family of Kapi, and to (us) priests, 
‘O Kapya, knowest thou that Thread by which this 
world, and the other -world and all beings (2) are bound 
together ? ’ Pataflcala, of the family of Kapi, said — ‘ I do 
not know it, 0 Venerable.’ He said to Pataflcala, of the 
family of Kapi, and to (us) priests (3), ‘ Knowest thou, 

B 36 ^ 
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Knows tne elements (4), knows the soul, knows 
all.’ (Then the Gandharva) said (all about all 
Thread and the Inner Euler) to them. Therefore do I 
know this. If thou, O Yajnavalkya, ignorant of the 
Thread and the Inner Euler, hast taken away the 
Brahma-cows, (5) thy head will certainly drop down.” 
"‘I know verily, Gautama, the Thread and the Inner 
Euler.” '' Any one may say this, I know, I know ; but 
tell the manner in which thou knowest.” 

(1) Pataiicala’s pupils. 

(2) Prom Brahman downwards to inanimate 
matter.— b. 

(3) Patancala’s pupils. 

(4) Or the beings. 

(5) The cows destined for the best knower of 
Brahman. 

2. ^ I iftcw 

^r^ffoT ^ 
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He said,— “The wind, 0 Grautama, is the Thread; 
by the wind as by a thread are this world, the other 
world, all beings bound together, 0 Gautama. Therefore, 
O Gautama, it is said of a dead man, that his merhbers 
are relaxed ; for by the wind, 0 Gautama, as by a thread, 
they are bound together.” “ This is so, O Yajnavalkya, 
(now) explain the Inner Ruler.” 

3. q; Ipqsqf ^flfsqr q 

q: qqqc^q ^ 3TRqFdq^«I=|cI: i 

“ He who dwelling in the earth is within the earth, 
whom the earth does not know (1), whose body is the 
earth, who within rules the earth, is thy soul, the Inner 
Ruler, immortal. 

(1) The deity of the earth. 

4. qrscg qqjqT q f^q?qiq: qlsqlFdd 

qqqc^ q i 

“ He who dwelling in the waters is within the 
waters, whom the waters do not know, whose body are 
the waters, who within rules the waters, is thy soul, the 
Inner Ruler, immortal. 

5. qqf^ q^qifa: q r s ia q ^ qC ) 

qqqf^q q 3n?qTJ=qTn=qiq: i 

“He who dwelling irt the fire is within the fire, 
whom the fire does not know, whose body is the fire, 
who within rules the fire, is thy soul, the Inner Ruler, 
immortal. 
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6. l%S5f*^^lR8EfT?;?cTIT 

qT5?=ciftajfq?^d q 3TTcriT?a«liFq5jq: | 

He who dwelling in the atmosphere is within the 
atmosphere, whom the atmosphere does not know, whose 
body is the atmosphere, who within rules the atmosphere, 
is thy soul, the Inner Ruler, immortal. 

7. qt qi^ ^IgPqTqR^qu 4 qr^H ^ q?q qi^: q> 

qfiiqr^q q sqicqTs^qfFqjgq; I 

He who dwelling in the wind is within the wind, 
whom the wind does not know, whose body is the wind,’ 

who within rules the wind, is thy soul, the Inner Ruler,’ 
immortal. 

8. qr ^rq 4 ^q q^q 4^ 

qqqf4^ q ®ncqF=qqffqfq; | 

He who dwelling,.* in the heavens is within the 
heavens, whom the heavens do not know, whose body 
are the heavens, who from within rules the heavens, is 
thy soul, the Inner Ruler, immortal.” 

q ^fq?Tq?qfl[ qqqc^q ^ gfy^qT^qqfFq^; | 

He who dwelling in the sun, is within the sun, 
whom the sun does not know, whose body is the sun, 
wjio from within rules the sun, is thy soul, the Inner 
Ruler, immortal. 
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10. qi q l^i q ^51: qr 

qqq?^q q ^q^i^qqffq^: 1 

He who dwelling in the quarters, is within the 
quarters, whom the quarters do not know, whose body 
are the quarters, who from within rules the quarters, is 
thy soul, the Inner Ruler, immortal. 

11. fqs'K5g?=^Rqii^n q q q^ 

=q?^Rqi'< q^?=^qTCq;iFqd qqq^ q 

snfnr^qqfFq^: | 

He who dwelling in the moon and stars, is within 
the moon and stars, whom the moon and stars do not 
know, whose body are the moon and stars, who from 
within rules the moon and stars, is thy soul, the Inner 
Ruler, immortal. 

12. q 3Pn5RT% fqg?fTqiT^K?=qd qqi^T# q ^ q^iqjT^i: 

q 3TicRr^?q^t qqqc^q q aqq^FqqFq^q: I 

He who dwelling in the ether, is within the ether, 
whom the ether does not know, whose body is the ether, 
who from within rules the ether, is thy soul, the Inner 
Ruler, immortal. 

13. q^fq q q^ q %3[ qqi qq: 

q^qfs?qd qqq^q q gTTqn?qqTKi^: 1 

He who dwelling in the darkness, is within tiie 
darkness, whom the darkness does not know, whose 


1 


286 THE TWELVE PRINCIPAL UPANISADS 

body is the darkness, who from within rules the dark- 
ness, is thy soul the Inner Ruler, immortal. 

14 ’ 4 H 

cl 3rTcJii?^qfRi^ 

1 

He who dwelling in the light, is within' the light, 
whom the light does not know, whose body is the light, 
who from within rules the light, is thy soul, the Inner 
Ruler, immortal 

This is (his) relation to the gods. Next of (his) 
relation to the elements. 

15. q:. ^ f^g 

^ ^TTfUF^qfFqf 3 l^f^^^’l^lTSqTcJTO; | 

He who dwelling in all elements, is within the 
elements, whom the elements do not know, whose body 
are the elements, who from within rules the elements 
IS thy soul, the Inner Ruler, immortal. This is (his) 

relation to the elements. Next of (his) relation to 
the soul, 

16 - q: qril f 485 =mqr^?^it 4 qTof) q 4^ q^q qjoj; q. 

qqqc48 ^ 9Rc’lI?=cI^rfKP|^: | 

He who dwelling in the vital air, (1) is within the 
VI a air, whom the vital air does not know, whose body 

IS, the vital air, who from within rules the vital air, is 

thy soul, the Inner Ruler, immortal. 
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(1) In smell, accompanied by the air of respiration — S'. 

17. f^g^^T=fTS?=^ q ^ ^ 

cT 2(TEJTP^q’[Pq?3; | 

He who dwelling in speech, is within speech, whom 
speech does not know, whose body is speech, who from 
within rules speech, is thy soul, the Inner Ruler, 
immortal. 

18. 4 

^ 3T)cJlF^qfKl^: 1 

He who dwelling in the eye, is within the eye, 
whom the eye does not know, whose body is the eye, 
who from within rules the eye, . is thy soul, the Inner 
Ruler, immortal. 

19. 51 q: 

He who dwelling in the ear,* is within the ear, 
whom the ear does not know, whose body is the ear, 
who from within rules the ear, is thy soul, the Inner 
Ruler, immortal. 

20. qf qqfe 4 w q q?q m: 4f 

q4lS?Tid qrPIc^q ^ STicEtF^qNici; 1 

He who dwelling in the mind, is within the mind, 
whom the mind does not know, whose body is the mind, 
who from within rules the mind, is thy soul, the Innpr 
Ruler, immortal. 


•* > 
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21 . q cqf q it? q^ 

q?^cq^q^^d qqqf^q ^ 3TirF[T»=riq^Fq^^; | 

He who dwelling in the skin, is within the skin, 
whom the skin does not know, whose body is the skin, 
who from within rules the skin, is thy soul, the Inner 
Euler, immortal. 

22. qr q IqfTq q q?q fq^y^'K 

ql fqfTRFFqn qqq^q q ^TfqFqqfFq^jq: | 

He who dwelling in knowledge, is within know- 
ledge, whom knowledge does not know, whose body is 
knowledge, who from within rules knowledge, is thy 
soul the Inner Euler, im.mortal. 

23. qt \q% fqg^\q^S?qn q-^\qT q ^ q^q>:q: % 

qqqc^q q 5qTrqi?qqfFqaj^S:|;^ ?STS^q: 
^qrsqqT q5=qTsfqfi^ jqfiqi qivqlsqTsfpq ^i 
RT^qlsms^ ^'tqi qT?qts^sr?q qpqi qFqrsqis^ 
f^iqq q snfqi^qqfpqjg^s^s^qc^^ qqi 
sii^mqHTq I 

He who dwelling in the seed (1), is within the 
seed, whom the seed does not know, whose body is the 
seed, who from within rules the seed, is the soul, the 
Inner Euler, immortal. Unseen he sees, unheard he 
hears, unminded he minds, unknown he knows. There 
is none that sees, but he, there is none that hears, but 
he, there is none that minds, but he, there is none that 
knows, but he (2). He is thy soul, the Inner Euler, 
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immortal. Whatever is different from him, is perish- 
able. Hence Uddalaka, the son of Aruna, became 
silent. 

(1) In procreation. — S'. 

(2) Vide. Br. A., 3, 4, 2, Pras-na U. 419, and Katha U. 
6, 12. Murid. 3, 8 Taitt. 2. 4, Talav. U. 1, 3. 


EIGHTH BRAHMANA 

Then (1) the daughter of Vacaknu said,—'* O vener- 
able Brahmanas, I wish to ask him (further) two 
questions. If he answers them, then indeed none of 
you will ever defeat him in argument concerning 
Brahman.” (They replied),— “ Ask (him), O Gargi.” 

(1) This Brahmapa is to show the present, visible 
Brahman as independent of any attributes. — S'. 

2. RT I c^T qsR ^ 

f?% c^T iI^^T5qTc[?^T ^ 

% aiTcf 1 

She said,— “ As the king of the Kasis or of the 
Videhas, the offspring of heroes, when he has bound the 

B 37 , 
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string to the stringless bow, rises in sight with two 
foe-piercing arrows in his hand, so I will rise before thee 

with two questions. Do thou make answer to me.” 

“Ask, 0 Gargi.” 

3. HT 


She said,— “What is above the heavens, O Yajfia- 
valkya, what is beneath the earth, what is between, 
and what is these two, heavens and earth, and what is 
called the past, the present and the future,— upon what 
is all this woven and rewoven ?” 

4. H q^cfT^ ^fqsqi q^^cin 

?fqqV q|^ =q ^rqw ^Tr^q%??Tw^ ^nrcST^ 

=q sqtci I 

He said,— “ What is above the heavens, O Gargi, 
what is beneath the earth, what is between, and is these 
two, heavens and earth, and what is called the past, the 
present and the future, all this is woven and rewoven 
on the ether.” 


5. HT flqT=q qifqvqq qt q °q^=^Tsq 5 [?^ 

^ irrifffq 1 

She said, • I bow to thee, O Yajnavalkya, who 
hg,st explained this (question) to me ; be prepared for 
the other.” “ Ask, O Garei.” 
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6. ur 

^ M %f^ I 

She said. — “ What is above the heavens, what is 
beneath the earth, what is between, and what is these 
two, heavens and earth, and what is called past, present, 
and future, — upon what is all this woven and 
rewoven (1) ! ” 

(l) The second question, which is same with the 
first, is intended firmly to establish the truth declared 
before. — S'. 

7 . ^ qc^T^ Ip^sqj q^gu ?IiqT- 

^ qra 3TTcig 1 

He said, — “ What is above the heavens, O Gargi, 
what is beneath the earth, what is between, and what 
is these two, heavens and earth, and what is called 
past, present, and future— is woven and rewoven on the 
ether.” ‘*Upon what then is the ether woven and 
re woven ? ” 

8. ^ nTf?r mffUTT 

^ ^ wim I 

He said,— “ It is called by the Brahmanas (1) th,e 
indestructible one, O Gargi. (This) is not of a gross 
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body, it is not subtle (2), not long, not wide, not red (3), 
not viscid (4), not shadow, not darkness, not air, not 
ether, not adhesive (5), not taste, not smell, not eye, 
not ear, not speech, not mind, not light, not life, not 
entrance (6), not measure, not within, not without. It 
doe's not consume anything, nor does any one 
consume it (7). 

(1) The BrShma^ias are here such as know 
Brahman. — 

(3) Pras'na TJ., 4, 9. Mu^id., I, 5. 

(3) Like fire. — H. 

(4) Like water. — S'. 

(5) Like lac. — S'. 

(6) Not entrance; to whom there is no entrance 

unapproachable. ’ 

(7) All these negatives are to establish the convic- 

tion, that Brahman has no attributes. Vide Vai S U 8 
Katha U.. 3, 15, Mund.. 1 , 6. J-o.u.n, 

fqgq qr aT^i:?q qifq ^EfT 

qrfKiqTO'qqqTHT qiHT q^qq: qq^HIT ffq f^qi- 
f^qg^c^qFT qi 31^^^ qrfq qi=5qls?qT q?T: 

^^-q: qq^: RcMsFqr qi qt q 
^qjfFtclPT qr qffjf 

q^fl'^qr^q qqttrq ^qj fqqH3?qTqqT: I 

, “ By the command of this indestructible (being), O 

Gargi, sun and moon are upheld in their places (1) by 
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the command of this indestructible (being), 0 Gargi, 
heavens and earth stay upheld in their places ; by the 
command of this indestructible (being), O Gargi, 
minutes, hours, days and nights, the half months, the 
months, the seasons, the ‘ years stay upheld in their 
places ; by the command of this indestructible (being), 
O Gsrgi, the eastern rivers flow from the snowy 
mountains (to the eastern quarter) the western (2) to 
the western quarter, and the others to the quarters, 
{ordained for them). By the command of his indestruc- 
tible (being), O Gargi, men praise the giver, gods follow 
the sacrificer, (and) fore-fathers the oblation. 

(1) Katha U., 6, 2. Taitt. U., 2, 8. 

(2) The Gangs, etc. 3 The Sindhu, etc. — S'. 

q|fq qTOfW'jq-qq^qipq ^ qr 

qjiqf^rqTWi#qji^Ri r ^qorlsq q 

“ Whoever, ignorant of this indestructible (being), 
O Gargi, in this world performs oiferings, adores the 
gods (and) practises austerities even many thousands of 
years, consumes at last the (fruit of his works). 
Whoever, ignorant of this indestructible (being), O 
Gargi, departs from this world, becomes a miser (1) 
again ; whoever, knowing this indestructible (being), 
O Gargi departs from this world, is a (trpe) 
Brahmapa. 





THE TWELVE PEINCIPAL UPANISADS 


(1) Stores up the effect from works, like 




unseen sees, unheard hears, unminded minds, unis 
knows. There is none that sees, but he, there is 
that hears, but he, there is none that minds, b 
there is none that knows, but he (1). On this-inde 
tible (being), 0 (jargi, the ether is verily wove 
rewoven.” 

(1) Pras-na, 4, 8. TalavakEra U., 1, 4—8. 

12. HI sruoTi qfprnvf!- 

I 

She said, “ 0 venerable Brahmanas, highly re 
this (my word) and acquit yourself towards 
(Yajfiavalkya) with salutation. None among yoi 
ever become his conqueror in argument concei 

Brahman.” Hence the daughter of Vacaknu be 
silent. 
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NINTH BRAHMANA 

1. m Ih 

H 1;^% 

^ |r4lfRl% fT^I=q EfK%cr 

^Tf^5=^3?sq5| 

cfj^q ^ 

^ 5rqg 5ft ^ 5iq^ 5ft ^ | 

Then asked (1) him Vidagdha, the son of S'akala, — 
“ How many gods are there, O Yajfiavalkya ? ” He 
(answered), — “ This can be learnt from the Nivit (2) ; 
as many (gods) as are mentioned in the Nivit of the 
Vais'vadeva (S'astra), (so many are there), (viz.,) three 
and three hundred, and three and three thousand 
(3,306) ” (3) He said,— “ Om ! How many gods are 
there, O Yajfiavalkya?” “ Thirty -three .’’—He said, 
— “ Om ! How many gods are there ? ” ■‘ He said,— 
Sis.” He said, — “Om! How many gods are there, 0 
Yajfiavalkya ? ” “ Three.” He said,— “ Om 1 How many 
gods are there, O Yajfiavalkya ? ” “ Two.” He said — 
“ Om ! How many gods are there, O Yajfiavalkya ? ’’ 
“ Adhyardha ” (4). He said,— “ Om ! How many gods 
are there, 0 Yajfiavalkya ? ” “ One.” He said,— “ Om ! 
Which are these three and three hundred, and three 
and three thousand.” 

% 


% 
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(1) After it has been stated, that the earth, the 
other elements, etc., hj their successively more and more 
subtle nature are one with regard to another in the state 
which has been called “ woven and rewoven,” Brahman 
has been declared to be within all (Brahma, 4-6). It has 
been further stated, that Brahman has the attribute of 

Ruler ” in the divisions of the thread which pervade the 
whole manifested world, for all that is manifested requires 
to be understood, the Ruler as its cause. The present 
BrEhmana undertakes now to show, how the nature of 
Brahman as a witness, and as present, can be comprehended 
by the maximum and minimum numbers of the gods. — -S'. 

(2) The title of a set of Mantras, defining the number 
of deities. — S'. 

(3) This is no doubt the amount of the number of the 

text, according to the explanation of S'ahkara ; the number 
given in the Tika 3,336, is probably owing to the mis- 
apprehension of a copyist who added “ triihs'at ” (30). 

(4) Adhyardha, which is more than half, half of 
two would be one ; to distinguish it from the next, this 
term appears to have been chosen ; see the explanation^ 
given in 9. 

He said, — “ This is even for their glory ; there are 
(in reality) thirty -three gods.” “ Which are those 
thiry-three ? ” “Eight Vasus, eleven Rudras, twelve 
Adityas. These are thirty-one ; besides Indra and 
Prajapati. There are thirty-three.” 

fl8cf5ITf&T %% 
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“ Which are the Vasus ? ” “ The fire, the earth, the 
'Wind, the atmosphere, the sun, the heavens, the moon, 
and the stars. These are the Vasus, for upon them this 
all is founded ; this means Vasu, therefore they are 
called Vasus.” 

4. StTiTT q^- 

1 

“ Which are the Rudras ? ” “ The ten organs 
fPranah) in man, and the soul as the eleventh. When 
they leave this body after death, they weep. Therefore, 
because they weep (Rodayanti), they are called 
Rudras.” 

5. snf^^qr |fci % jmt: ariflsrr 

I 

“ Which are the Adityas ? ” “ The twelve months 

•of the year are the Adityas ; for taking all this (1) they 
pass. Because taking all this they pass (adadana 
yanti), therefore they are called Adityas.” 

(1) All this, the age of man and the fruit, derived 
from work. — S'. 

6. cRqq qicTq; qfc 

qjqq: ?gqfq|ftgq^^Rfd qjqql qf 

I 

B 38 > 






1 


298 


THE TWELVE PRINCIPAL CJPANTSADS 


“ Who is Indra, who is Pajapati ? ” “ The cloud k 
Indra, the sacrifice is Prajapati.” “Whiich is the 
cloud ? ” “ The lightning.” “ Which is the sacrifice ? ” 

“ The animals.” 

“ Which are the six ? ” “ The fire (Agni), the earth, 
the wind, the atmosphere, the sun and the heavens (l)i 
for they are six ; for this all is six.” 

(1) In this number the moon and the stars are 
omitted. 

8. ^ 5rqt siqi ^ ^ 

ii ^fKl^SSq# 

^ TtSq fRi I 

“ Which are the three gods ? ” “ The three worlds ( ! ), 
for within them all those gods are (comprehended).”' 
“ Which are the two gods ? ” “ Food and life ” “ Which 
is the Adhyardha ? ” “ He who purifies ” (2). 

(1) Earth and fire together are here considered as 

one god, the atmosphere and the wind as the second, and 
the heavens and Aditya (the sun) as the third god. A. G. 

(2) The wind. 

9. |qq qq^Sq qjqqsqq 

- H^nsqiS^qisq^t g- 
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“ Here it is objected, He who purifies, is one even ; 
how then is he Adhyardha ” (1). “ Because all obtains 

increase in him (2) therefore is he Adhyardha.” “ Which 
is the one god?” “Life; this is called Brahman, this 
what is beyond ” (3). 

(1) The objection seems to be made from the literal 
meaning of Adhyardha, which is “half”. 

(2) Adhyardhnodadhi rdhim prSpnoti. 

(3) Vid. 2, 3, 1. 

10. % a 3^ 

qr STf qfiqoT q 

3^q: R qiiqi^ 

CiqR 1 ' 

“ Whoever knows that spirit (Purusa), whose abode 
is the earth, whose place (of sight) (1) is the fire, whose 
light is the mind, — as the highest locality of every soul, 
is in truth the one who knows.” “ I know indeed, 0 
Yajfiavalkya, that spirit, the highest locality of every 
soul, of whom thou speakest. He is the spirit who 
abides in the body.” “ Say, 0 S'akalya, which is the 
deity of the same ? ” He said, “ Immortality.” 

(l) Place (of sight) lokah, lokayati aneneti. — S’. 

11. qqq q^qjq^^ iqq c^^i qqi ^qifeq! % fi 3^q 

fq?ricRqpqiRiq: qnqonR t 

qi 3T5 q 3^q^ Rq^pn^Rq: q^iqiq qqirq q q.qiq 
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“ Whoever knows that spirit, whose abode is desire, 
whose place (of sight) is the heart (1), whose light is the 
mind, as the highest locality of every soul, is in truth 
one who knows.” “ I know indeed, 0 Yajflavalkya, that 
spirit, the highest locality of every soul, of whom thou 
speakest. He is the spirit, whose nature is desire.” 
“Say, 0 S'akalya, which is the deity of the same?” 
He said, — “ Women.” 

(1) The heart, intellect. — S'. 

12. I ^ 

qi ^ qmot qiTTcq q 

g^q: g- gq q^q qFi m 

flqrq I 

“ Whoever knows that spirit whose abode are 
colours, whose place (of sight) is the eye, whose light is 
the mind, as the highest locality of every soul, is in 
truth one who knows.” “ I know indeed, O Yajna- 
valkya, that spirit, the highest locality of the whole soul, 
of whom thou speakest. He is the spirit in the sun.” 

Say, O S'akalya, which is the deity of the same?” 
He said,— “ Truth.” 

^ 13. sn^l5T qqj q g g^q 

f^rcgqgTTcqq: qiiq^r^ g I Ifqqi ?=qr?iTfq^ itq 
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sfi ^ 3^^^ ^tFJTcu?!: qrrqoi qnic^i 

^5i: JIira^SFi; ^ q;^ cRf 

fc;?i ira Ct^i^ 1 

“Whoever knows that spirit, whose abode is the 
ether, whose place (of sight) is the ear, whose light is 
the mind, — as the locality of the whole soul, is in truth 
one who knows.” “ I know, O Yajflavalkya, the spirit, 
the locality of the whole soul, of whom thou speakest. 
He is the spirit who abides in the ear, to whom all 
hearing is subject.” “ Say, 0 S'akalya, which is the 
deity of the same ? ” He said, — “ The quarters.” 

14. rPl 3^ ^1# ^ 3^ 

I %feiT 

qi ^ 3^q- qqicsr q qqiq 

^iqq: 3^q: h 3^ qtq ^ qii 
iftqi=q I 

“Whoever knows that spirit, whose abode is 

darkness, whose place (of sight) is the heart, whose 

light is the mind, — as the highest locality of the whole 
soul, is in truth one who knows.” “ I know indeed, O 
Yainavalkya, the spirit, who is the highest locality of 
the whole soul, of whom thou speakest. He is the 
spirit, whose nature is shadow.” “ Say, 0 S'akalj'a, 
which is the deity of the same ?” He said, — “ Death.” 

15. qpnqciq qqi 1^3^ 

^cg#FqTcqq: qw^ ^ t ^ 
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^ ^ qmoT q??T?2f ^ 

3^5t; ^ cRa[ 511^^ clFT ^T \ 

“ Whoever knows the spirit, whose abode are the 
colours, whose place (of sight) is the eye, whose light is 
the mind,— as the highest locality of the whole soul, is 
in truth one who knows.” “ I know, O Yajnavalkya, 
the spirit, who is the highest locality of the whole soiil, 
of whom thou speakest. He is the spirit who abides in 
the looking-glass.” “ Say, O S'akalya, which is the deity 
of the same ? ” He said, — “ The breath.” 

16. giR I ci 3^^ 

g^q: h gq ^jqjvq ^pq qq q^ur |f^ 
fiqrq i 

“ Whoever knows the spirit, whose abode are the 
waters, whose place (of sight) is the heart, whose light is 
the mind, as the locality of the whole soul, is in truth 
one who knows.” “ I know, 0 Yajnavalkya, the spirit, 
who is the highest locality of the whole soul, of whom 
thou speakest. He is the spirit who abides in the 
waters.” “ Say, 0 Sakalya, which is the deity of the 
same ? ” He said,— “ Varuna,” 

gq qpqrqqq^ fqq t q g^ 

^^fTcprqpqirqq: qTiqoT^H t %fqciT pqi?fTf[qpqq 

qi 31^ q 3^-5^ HqpqrffR: qpiqoi’ qqifq q gqTq 
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“ Whoever knows the spirit, whose abode is in the 
semen, whose place (of sight) is the heart, whose light is 
the mind, as the highest locality of the whole soul, is in 
truth one who knows.” “ I know indeed, 0 Yajfia- 
valkya, that spirit, as the highest locality of the whole 
soul, of whom thou speakest. He is the spirit who 
abides in the sun.” “ Tell, 0 S'akalya, vrhich is the 
deity of the same ?” He said, — “ Prajapati.” 

18. sfTpJlI 3Tp:T- 

Yajflavalkya said, — “ O S'akalya, these Brahmanas 
have made thee cinders.” 

^i:TpTfd RafegT 

OTfesr; i 

S'akalya said,— “0 Yajnavalkya, (does this thy 
boast), that thou hast defeated these Kuru and Pancala 
Brahmanas in argument, (arise from a conceit that) thou 
knowest Brahman ? ” “I know the quarters with their 
deities and their localities.” “If thou dost know the 
quarters with their deities and localities, 

20. qiwt g 


1 


i 
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^ ^qiPoT q^qfcf ^ffoT 

f| ^qTfoT STRircT 

|s[^ iq ^qifai qlWg^f^ I 

Which deity art thou in the eastern quarter ? ” 
“The sun.” “Where is the san located?” “ In the 
eye.” “ Where has the eye its locality ? ” “ In colours ; 
for by the eye colours are seen.” “ Where is the 
locality of colours ? ” He said, — “ In the heart ; for 
colours are produced by the heart ; the heart therefore 
is the locality of colour.” “ Thus is it, Yajnavalkya. 

21. ^r^fjnqr. ^ qq: 

qif^q-qfqrgq qf qif^^ W: qfqfsq 
^%iTTqTftf^ qj^q^ qrajCTTT qfqfg^r^ sr^jqirqfq q^r 
^ qfearf 5;i5qr% ??:gTqr'. I^q ^f^un 

qifeq^ m qr^fg^fq l^q ^ liqfq 
m sqqife iq ?pgT qfqfeqT 
Rqq'tr^q^^qfl^q^fqq | 

Which deity art thou in the southern quarter ? ” 
“ The deity of Yaraa.” “ Where is the locality of 
Yama ? ” “ In sacrifice.” “ Where is the locality of 
the sacrifice ? ” “ In the bestowal of gifts ” (1). “ Where 
is the bestowing of gifts ? ” “ In faith ; for if a man 
have faith, he gives gifts ; faith therefore is the locality 
of bestowal of gifts.” “ Where is the locality of faith ? ” 
■“ In the heart,” said he ; “ for by the heart he knows 
faith ; the heart therefore is the locality of faith.” 
‘‘ Thus is it, O Yajflavalkya. 


t' r 
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(1) To the officiating priests, from whom the saorificer 
purchases the sacrifice. — S'. 

nfefgcil 
f^ci ^ 15;% 

Which deity art thou in the western quarter ? ” 
“The deity of Varuqa.” “ Where is the locality of 
Varuna ? ” “ In the waters.” “ Where is the locality 
of the waters?” “In the semen.” “Where is the 
locality of the semen ? ” “ In the heart ; for it is said 
of a son, who resembles (his father), he is dropped from 
(his) heart, as it were, he is made of (his) heart, as it 
were ; the heart therefore is the locality of semen.” 
“ Thus is it, 0 Yajfiavalkya. 

I| ?rcq 1?^ 5^ PRq 

Which deity art thou in the northern quarter ? ” 
“The deity of Soma.” “Where is the locality of 
Soma?” “In the initiatory rite” (1). “Where is the 
locality of the initiatory rite ? ” “ In truth ; for we say 

B 39 • 
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concerning a person, who has performed the initiatory 
rite,— speak the truth ; the heart therefore is the loca- 
lity of the initiatory rite.” “ Where is the locality of 
truth ? ” “ In the heart,” said he ; “ for by the heart 
man knows truth ; the heart therefore is the locality of 
truth.” “ Thus is it, O Yajfiavalkya. 

(1) A rite previous to the sacrifice. This maybe 
also rendered, ” In the initiatory Mantra,” the Mantra 
which the sacrificer receives previous to the sacrifice. 

24, pw HfSfe: 

^ qfcirg^ 

Which deity art thou in the polar quarter ? ” (1 ) 
■“ The deity of Agni.” “ Where is the locality of Agni ? ” 
■“ In speech.” “ Where is the locality of speech ? ” “ In 
the heart.” “ Where is the locality of the heart ?” 


(1) The quarter which is above those who dwell on 
the mountain Meru. — S'. 

5;-qqTpqr?qT=5SPTr qq5:pqT'K% qqfgFfiftiferd i 

Yajfiavalkya said, — “O Ahallika (1), if thou be- 
lievest at any time that the heart is in any other place 
than in our (body), if the same is in any other place 
than in our (body), then why do the dogs not eat it, or 
the birds not tear it ? ” 

(l) Ahahika, ahani llyate, a being who disappears 
in the day time, a ghost. — S'. 



r (f" 


i 


b?,hadaeanyae:a-upanisad 307 

26. =^T?rt ^ ^ qmifci qM: 

Sff^fgn f?fqR ^ 'R^qvqqjq: sifR 

sqn: ^ q^ifecT 

^R |i% g" t^q %f^^TcflF3^ qif 
57f| ?if| q R5q% ^ 

fi;^q^^i5RSRR^?qfr ^qq ^qi g^qr: 
?f ^’rqRg^qrflfw g^q 

i=5^(q q %?% q feSRftr ?JHrf % ^qlcRIcftfcl 
q 5iTqiRT5R?q f »jqf ^qqRif^r 

qRqi|qoTts^ql?qqqif^?q5R?w i 

“ Where art thou and where is self (1) located ? ” 
“ In the vital air that goes forwards.” “ Where is 
the location of the vital air that goes forwards ? ” 
“ In the descending air.” “ Where is the location of 
the descending air ? ” “ In the circulating air.” 
“Where is the location of the circulating air ? ” “In 
the ascending air.” “ Where is the location of 
the ascending air?” “In the equalising air. This 
soul, which is neither this, nor that, nor aught else, 
is intangible, for it is not to be laid hold of ; it is not to 
be dissipated, for it cannot be dissipated ; it is without 
contact, for it does not come into contact ; it is not 
limited ; it is not subject to pain, nor to destruction. — 
There are eight abodes, eight places (of sight), eight 
deities, and eight Purusas. Whoever understands those 
Purusas in their division (2), and again in their union (3.), 
has overcome (the world). I ask thee about the Purusas 

f . # 
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in the Upaniaads. And they explain not him to me, 
thy head will fall off.” S'afcalya knew him not so his 
head fell off. Moreover robbers took away his bones, 
mistaking them for something else (4). 

(1) Atma means here the body. — S'. 

(5i) In their eight-fold division. — S'. 

(3) As they are united in the heart. — S'. 

(4) While his body was being carried for the perfor- 
mance of the funeral rites by his disciples to his house S'. 

27. slTilPTT W. EfJTHq^ 

qi m qr q: q q; ^rqfFqi q: 

^ I qjsiffn q 1 

Then he said,— “ O venerable Brahmapas, let any 
one among you who wishes it, question me, or do you so 
all together. Or I will question any one among you 
who desires it ; or I will question you all together.” The 
Brahmanas dared not. 

28, \\ qqj ISdiqq^qfq^qqgq^spT II 
q^q ^qifq qojffq cqq^qirqTfsqq q^: II yqq 
qqi^q qfqi rqq || q^qiq^ 

f^if^iiqiq; II f^qH'Kwq 

qf^qiq, II 3TiFqt?q?qi^ qi^foT RSq tf^qqT II 

qq?8JT IffOTt J^T^iqqi:: gq: 1| 

fqq: qi^qiJqj^Tcqfiffq ii >:qq qj^qq 
qtqq^qcqqjq^ 11 qiqrqf ^q I qq? qqq: |i 

q gqiTRlq; 11 q^: ^q?^^qy Ifor: 
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f^RqT?(?=? qoqof ^llc[ 

1 

He questioned them by these S'lokas,— “ As the tree 
is identical with the lord of the forest (1) so is the 
Puru^a identical with truth. His hair are the leaves, his 
skin the external bark. Prom his skin blood flows, as 
sap from the bark ; therefore if he be hurt, blood 
proceeds from him, as sap from a wounded tree. The 
parts of flesh are the layers (2) (of wood) ; the inner 
hark is firm like the tendons. The bones are the inner 
layers of wood ; the pith is made like the marrow. If 
a tree be cut down, it springs up anew from the root. 
Prom what root rises mortal (man), if cut down by 
death? Do not say, from the semen, because this is 
produced from the living. The tree springs (also) from 
seed ; after it has died away, it is visibly produced 
(again from seed). If the tree is destroyed together with 
its roots (3) it does not spring up afresh. If then mortal 
(man) be cut down by death, from what root shall be 
spring up? He who has (once) been born, cannot be 
born (any more). Who (then) produces him afterwards 
again ? ” (4) 

It is Brahman, who is knowledge and bliss, the 
highest aim of the giver of wealth (5) (as he is) of that 
one who abideth (in Him) and knoweth him (6). 

(1) “ Vanaspati,” lord of the forest, is another name 
for “ tree 



THE TWELVE PEINCIPAL UPANISADS 


(2) This evidently refers to the outer woody layer 
or alburnum. 

(3) Or with its seed. — S'. 

(4) Here is the end of the narrative. The Brahma^as 
could not answer the question of Yajnavalkya with refer- 
ence to the last cause of the world, and thereby the 
superiority of his knowledge was established. In the next 
sentence the answer is given by Srati itself — S'. 

(5) Of him who performs ceremonies, of the 
sacrificer. — ^S'. 

(6) Of him, who no longer practising rites knows 
Brahman in his true nature — S'. 


'WWF. ; 


FOURTH CHAPTER 

FIRST BRAHMANA 

1. f ^ 

itqrq 1 

Janaka (1), the king of the Videhas, sat (on his 
throne). Then came Yajnavalkya. He said, — “ Why hast 
thou come, 0 Yajnavalky a ? Is it seeking cattle, or subtile 
(questions) ?” Even both, 0 king of kings.” said he. 

(1) The connection of the two next BrEhmanas with 
the preceding chapter is thus explained by Sahkara. — It has 
been stated, that the eight Purusas iVideZ, 9, 10 — 17], are 
separated from each other, and again, united in the. heart; 
that this again separates into five according to the division 
of the quarters (I. c. 18 — 24) ; again, that they, the heart 
and the body, in their mutual dependence are one, in the 
Sutra or the soul of the world, Samana by name, whose 
nature is present in the five vital airs (e. L 26) ; and lastly, 
that the Purusa of the Upanisad surpasses the soul of the 
world or the Sutra and is to be defined by negations, and at 
the same time (positively) as the present Brahman, and the 
substantial cause of all in the words ‘‘Knowledge and bliss, 
etc.” (e. 1. 28). In the next two Brahmapas it will be ex- 
plained, in what manner this Brahman may_ again 4)e 
comprehended by the deities of speech, etc.” Anandagiri 
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expresses the connection briefly thus. — In the former chap- 
ter the nature of Brahman, as existence, knowledge and 
bliss, has been defined after the manner of wrangling dispute, 
in the present it is explained in the form of argument. 

I. ■ . ■ 

% rI?=qTq^?{ qf^gf q 

^sqq^f3[c^qiqTg:r ?t I ^ qifq^q^q i 

qTTtqiq^JwiqiT?!: gfcigT qir qtrar 

qifq^q qr^qr I 

sTfrqq q#q: 

3^TOT fq^iT ^qr^q: #q;T: ^qiuqgsqT^^Fnfq sgT^^qr- 
qFftS^fqqif^q qi^qqq =q ^qs: q?:^ eqffSj 
=q ^qifq qiqq ^5ii^ q?Tq?% qqt ^gr^q^q qn 
qq qqqfT^ qqV^q ^qr^^qw^ ^|rqT • 
^qHc^rfq q ^ f^rqqq^-q^ qqiqf^ 

liqjq ^qq# q^: q- ftqrq qifqqqq: fqqr 
^sfFqq qiq^isq i 

“Let us hear, what any has taught thee.” “ Jitva, 
the son of S'ilina taught me, speech is Brahman.” “ As 
one having an excellent mother, father and teacher, the 
son of S'ilina taught, speech is Brahman — for of what 
use is a person who cannot speak ? He, no doubt, taught 
, thee his (Brahman’s) place and site ” (1).' “ He did not 

teach me that Brahman is only one-footed (2), O king 
of ^ kings.” “Then, Q Tajnavalkya, do thou give us the 
' explanation.” “ Verily, speech (3) is the place, the 
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ether, the site, the knowledge ! In this view (4) let one 
meditate on him (Brahman).” “ What knowledge (5), O 
Yajnavalkya ? ” He said,— ' Verily, speech, O king of 
kings. By speech, O king of kings, a friend is made 
known ; (so are made known) the Rg-Veda, the Yajur 
Veda, the Sama-Veda, the Atharvas and Ahgirasa, the 
narratives, the doctrines of creation, the science, the 
Upanisads, the memorial verses, the aphorisms, the 
explanation of tenets, the explanation of Mantras (6), 
the fruits of sacrifices, of offerings, of bestowing food, of 
bestowing drink, this world and the other world and all 
beings. By speech, O king of kings, is Brahman known ; 
speech, 0 king of kings, is the supreme Brahman. 
Speech does not desert him who with this knowledge 
meditates on that (Brahman) ; all beings approach 
him (7); having become a god, verily he goes to the 
gods!” “I will give thee a thousand cows, big as 
elephants,” said Janaka, the king of the Videhas. 
Yajhavalkya said, — ‘ My father admonished me — where 
one does not instruct;, one should not take (gifts).” 

(1) According to S'., place (ayatana) means body, and 
site (Pratistha) the continual existence in the past, present 
and future times, where body seems to denote the transient, 
and site, the permanent nature of Brahman with regard 
to time. 

(2) This passage is rather obscure and admits of 
several explanations. The literal translation may be two- 
fold. First, “he did not tell me so. This Brahman is 
one-footed, O king of kings ”. And the apparent meaning is. 
Thou hast determined Brahman by two attributes, as haising 
place and site. But this is not correct ; for, being single in 
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all respects, Brahman can have only one attribute. This 
explanation, however, does not agree with the next passage, 
where speech, representing Brahman, has four attributes, 
viz., place, ether, site, and knowledge; unless the last 
attribute (knowledge) be considered as the true one which 
defines the nature of Brahman. Or secondly,— “ He did not 
tell me, that this (Brahman) is only one-footed,” — as thou 
supposest it to be, but rather four-footed. Sankara adopts 
neither of these interpretations, but explains the passage 
as follows, — “The other, (Yajnavalkya) said , — ' He did not 
tell me (so).’ The other (the king) said, — 'If this is the 
case, then is Brahman one-booted,' ‘ (The idea of Brahman is 
without effect, if he be meditated upon as having only 
three feet, 0 king of kings)'. ‘ If so, then explain the matter 
to me according to thy knowledge, 0 Yajnavalkya.’ S.’s 
explanation agrees in sense, although not in detail, with the 
second version, above given.” 

(3) Speech, the speech of Brahman, represented by 
the deity of speech.- — S^. 

(4) By this knowledge, being the fourth foot of 
Brahman of the Upanisad. — S'. 

(5) . This question means, is it knowledge itself, or 
the cause of knowledge. Is it distinguished from Brahman, 
as his place and foundation are, or is it not distinguished 
from him ? And the answer implies, that it is not 
distinguished — S'. 

(6) Vide p. 179, where the above^ terms have been 
explained. 

(7) With offerings and presents. 
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moTFf I Rwig; ^mfqpTi5=4 qm- 

cWfcJiIUFT nfe’ISTSqfq m qf f^ 5 #fcl 

aicTR^ RRT?^qiTqiq mofr I qi? snoft 

3!|Ti% Rqfcr%;t ^cll?qfii 23 ?:f^ ^T %qiqc5|i% q 

^ f^Ff^qi^'cr fiqi^q Siq# 

q^; R' 5iqiqt qifqqfq: fqqi ^sq?q^ qiqgrjq^ 

1 

“ Let US hear, what another has taught thee.” 
“ Udahka, the son of S'ulba, told rae, life is Brahman.” 
“ As one having an excellent mother, father and teacher, 
the son of S'ulba taught, life is Brahman ; for of what 
use is a person who has no life? He, no doubt, taught 
thee his place and site.” “ He did not teach me that 
Brahman is only one-footed, O king of kings.” “ Then 
O Yajfiavalkya, give us the explanation.” “ Life is 
even the place, the ether, the site, that which is dear 
to us ! In this view let one meditate on him.” “ What 
dear object, O Yajnavalkya ? ” He said, — “ Verily life is 
the dear object, O king of kings. For love of life, O 
king of kings, one desires what is not desirable, seizes 
on what is not to be seized ; for the desire of life, O 
king of kings, arises dread of being killed ( 1 ) wherever 
one goes. Life, O king of kings, is the supreme 
Brahman. Him who that knowing meditates on that 
(Brahman), does life not desert ; him all beings approach ; 
having become a god, he even goes to the gods?” 
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“1 will give thee a thousand cows, big as elephants,” 

said Janaka, the king of the Videhas. Yajflavalkya 
said, — “ My father admonished me— where one does not 
instruct, one should not take (gifts).” 

(1) Prom robbers, etc. 

f?Tciqrfpgc|ftFIT^iq^T?3qf^?TT 

^ ^ % ^^^qjqqq qjqgi ^ 

^Sqqll^I^qiqTgr H t HT ^ ^flfq^q 

qj%gT H^fq^|qT?ftq qij 

HHTf^rq fTqT=q qgqr % 

q^'‘qqi^s(i^fl|q H ®rT|'i^^fqfq qqfe 

q?:q qff qq =qg^f qqWq 

^qFqfqsar^q ^ ;»l^i ^qnc^r^ q ^q 

IRH 3iqq^t q^5: q liqi^ 
^Tlfq^q: fqqi ^3q?qq qiqgf^sq | 

Let us hear, what another has taught thee.” 
“Varku, ^the son of Vrsna, taught me, the eye is 
Brahman. “As one having an excellent mother, 
father and teacher, the son of Vrsna taught, the eye is 
Brahman ; for of what use is one who does not see ? He, 
no doubt, taught thee his place and site.” “ He did not 

teach me that Brahman is only one-footed, O king of 
kinp.”^^ “^Then, O Yajflavalkya, give us the expla- 
nation.” “ Verily the eye is the place, the ether, the 
Site, the truth ! In this view let one meditate on him.’ 
W'hich truth, O Yajflavalkya ? ” tie said,— “ The eye. 
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O king of kings. When one who sees with the eye, is 
asked, O king of kings, hast thou seen? (Should) he 
answer, I have seen, then that (which he has seen) is 
truth. The eye, O king of kings, is the supreme Brah- 
man. The eye not deserts him who with this knowledge 
meditates on that (Brahman) ; all beings approach him ; 
having become a god, verily he goes to the gods." “ 1 
will give thee a thousand cows, big as elephants,” said 
Janaka, the king of the Videhas. Yajflavalkya said, — 
“ My father admonished me — where one does not 
instruct, one should not take (gifts).” 

5. ¥n?:- 

^ dpqiq?R qfegf q %ssq|f?^qiqi§][ H 

1 ^ qifqvfq ?q]q%qiqciqiiiqiT?i; 

q;q 

qf wii ^ q=6^ 

IT=5^q?:q| f| f 

t ?i5ris qm sff ^ tRt ^rqicr^ 

^T^qfiiajT^cT |qT q ^ 

??:Tqlra Ciqi^q q^: ^ Ciqi^ 

qifq^q; fqqi ^sq?qq I 

“ Let us hear what another has taught thee.” 
“ Gardabhl Vipita, of the family of Bharadvaja, taught 
me, the ear is Brahman” (1). “As one having |in 
excellent mother, father and teacher, Bharadvaja 


% 


» 


^ * 
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taught, the ear is Brahman ; for of what use is he who 
does not hear ? He, no doubt, taught thee his place and 
site.” “ He did not teach me that Brahman is only 
one-footed, O king of kiugs.” “ Then, 0 Yajflavalkya, 
give us the explanation.” “ Verily the ear is the place, 
the ether, the site, the infinite ! In this view let one 
meditate on him.” “ What infinite, 0 Yajnavalkya ! ” 
He said,— “'Verily the quarters are infinite, 0 king of 
kings, Therefore, O king of kings, none comes to the 
end of any quarter whichsoever; for the quarters are 
infinite. The quarters, © king of kings, are the ear ; 
the ear, O king of kings, the supreme Brahman. The 
ear not deserts him, who with this knowledge meditates 
on that (Brahman), all beings approach him ; having 
become a god, verily he goes to the gods.” “ I will give 
thee a thousand cows, big as elephants,” said Janaka, 
the king of the Videhas. Yajflavalkya said, — “ My 
father admonished me — where one does not instruct, one 
should not take (gifts).” 

(l) And thus the eye differs from the other senses, 
for instance, from the evidence of work where doubt 
may arise. 

I qi qifq^ qq '^qTqqqqrqiT^: q^gTSSi=F? 

=fiT qifq^qq qq ^ 
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cl?qi ql^^q: 2% 

3nq^ ?T 3 th?<?t irt ^ mvi, qw %i rr 
^qff(j%q ^OT^fRagrf?^ ^ q-f 

srqf^i 

H |Rl=q Rfq^q; fq^r ^SfTRffl 
I 

“ Let us hear, what another has taught thee.” 

of Jabala, taught me, the mind is 
Brahman.” “ As one having an excellent mother, 
father and teacher, the son of Jabala taught, the mind 
is Brahman ; for of what use is he who has no mind ? 
He, no doubt, taught thee his place and site.” “ He 
did not teach me that Brahman is only one-footed, O 
king of kings.” “ Then, 0 Yajnavalkya give us the 
explanation.” “ The mind is the place, the ether, the 
site, happiness! By this let one meditate on him.”" 
“ Which bliss, 0 Yajnavalkya ? ” He said,— “ Verily the 
mind, O king of kings. By the mind, O king of kings,, 
one has a desire after a wife ; through her a son 
similar (to one-self) is born he the son is bliss.. 
The mind, O king of kings, is the supreme Brahman. 
Mind not deserts him, who with this knowledge, 
meditates on that (Brahman) , all beings approach 
him ; having become a god, verily he goes to 
the gods.” “ I will give thee a thousand cows, big 
as elephants,” said Janaka, the- king of the Videhas. 
Yajnavalkya said, — “ My father admonished me — wheitp- 
one does not instruct, one should not take (gifts).” 
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I Siffe mi flT^iIlf^'TcJflRT^iqcIFMqTgqT ^:s^f. 

^^qiSfcr?i 5lf%gT jf %S^^^f5[f^Wg;T 
I ^ aji l^q^q-TqciJmm;a: qfcigi 

^I Ip^-Icfai ^Isfa^^J? §3[q^ 

HRTfefn Ciai^ 1^4 I HHIJ Htgf 

■ 1^4 % HHi3^44gT af4gr %?i^ 

H^foT STrafefTlfH 3qqf?q ^ 

gi:4 an aa'K 1^4 ^ififa Haio44 
^4 t ^ar '^aiac4f4 a q[ 4 ^sr^ra^qip^ 
aaiatfa i^ain siqq^ ^ 

aifa^a: f4^f ^'sajna aR^flr'^a | 

“Let us hear, what another has taught thee.” 

Vidagdha, of the family of S'akalya, taught me, the 
heart is Brahman.” “As one. having an excellent 
mother, father and teacher, S'akalya taught, the heart 
is Brahman , for of what use is he who has no heart 
He, no doubt, taught, thee his place and site.” “ He did 
not teach me that Brahman is (only) one-footed, O king 
.of kings.” “Then, 0 Yajflavalkya, give us the ex- 
planation.” “Verily the heart is the place, the ether, 
the site, the locality ! ” “ Which locality, O Yajna- 
valkya?” He said,— “The heart, O king of kings, is the 
place of all beings; the heart, O king of kings, is the 
•site of all beings ; in the heart, 0 king of kings, are all 
the beings sited. The heart, 0 king of kings, is the 
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supreme Brahman. Heart not deserts him who with 
this knowledge meditates on that (Brahman), all beings 
approach him ; having become a god, verily he goes to 
the gods.” “ I will give thee a thousand cows, big as 
elephants,” said Janaka, the king of the VidehAs. 
Yajflavalkya said, “ My father admonished me — where 
one does not instruct, one should not take (gifts).” 


SECOND BRAHMANA (1) 

ii qri qq | 

Janaka, the king of the Videhas, (rising) from (his) 
throne, approached (Yajflavalkya) with humility, saying, 
—“I bow to thee, 0 Yajflavalkya, do thou instruct me.’’ 
He said. As one who is going to travel a great 
distance (takes a chariot or a boat) so art thou prepared 
in mind (for the knowledge of Brahman) by those 
Upanisads (2) , thus art thou venerable, wealthy ; thus 
hast thou read the Vedas, and art instructed in the 
Upanisads (3). (I now ask thee), when liberated from 
this (body), where art thou to go ? ” “I know not, O 
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venerable, where I am to go.” “Then I will tell thee, 
where thou art to go.” “ Say, O Venerable.” 

(1) In the antecedent Brshmana have been mentioned 
some modes of meditations as conducive towards lthe 
knowledge of Brahman ; the present BrEhmana is to^set 
torth the states of waking, etc., as means of attaining the 
knowledge of Brahman. — A. G. 

(2) The term TJpanisads ” means here of: (course 
not the knowledge of Brahman, but certain meditations 
with regard to Brahman which have been explained in the 
antecedent Brahmapa. 

(3) But though thou art furnished with all these 

appliances, yet thou hast not attained the highest object of 
man, unless thou have the knowledge of Brahman. 

2. ? I qi 

Indha (1) is verily the name of that Purusa who 
dwells in the right eye. Him whose true name is 
Indha, they call Indra by an indirect name ; for the 
gods like indirect names, and dislike to be named 
directly (2). 

■R 1 , intended to show the fourth (or supreme) 

Brahman ^ recapitulating what has been said before with 
reference to Brahman considered as Vis-va (or the soul 
endowed with . gross body), as T.ijasa, (or the sonh 

in V “ "“Tu <er the soni 

endowed with a causal body). — A. G. 

(2) Vide a similar passage in the Aiter. U., 1, 3, 14. 


$ 
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%T fPTifpit W %5 t: 

^'^fi fii^ rm nfli^cTT 

mM ?fCTi^q 

1% WT^rrs^ftejcRq: I 

Again, that which in the shape of a Purusa dwells 
m the left eye, is his wife, the Virat (1). The union of 
them (2) is the ether within the heart (3) ; again 
their food is the red lump within the heart; again 
their place of retreat is the net-work (4) within 
the heart ; again the road to be travelled (5) on, 
is the artery which rises upwards from the heart. 
As a hair a thousand times divided thus do its (the 
body s) veins, called the good (6), become ' which 
are located within the heart. Proceeding by these 
(veins) that (food) proceeds. There is, as it were nourish- 
ment yet more subtle than that. From this corporeal 
soul (is nourished the higher soul) (7). 

(1) 'V’ais'vSnara, although one, is, in the present sen- 
tence and in the preceding section, represented as a couple, 
mz., Ijidra and Indrarii, for the purpose of meditating upon 
him— A. G. That A. is right, is evident from the term Virat, 
another name of VaiswEnara, which refers to both Indra and 
Indrapi and points out the idea according to which they are 
to be comprehended as one. 

(2) The union of Indra and Indrapi, which in the 
state of waking is called Viswa (Vais'vanara, Virat), bears in 
the state of dream the name of Taijasa. — A. G. 

(3) Ihe union of them (as Taijasa) takes place inth'e 
ether of the heart and the heart is here the l um p of flesh on 
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which they subsist. To understand this it is necessary to 
know the different kinds of food for the different parts of 
the body. Food undergoes a double modification by the 
process of digestion, a gross and a more subtile one. The 
product of the former is carried off by excretion. The 
product of the latter is again modified by the digestive heat 
and converted into two juices. The one juice of mean 
subtlety, consisting of the five elenients, nourishes the gross 
body by its change into blood, etc. The other juice is very 
subtle, and constitutes the red lump which, after it has 
entered the fine blood vessels of the heart, supplies the 
sustenance of the subtle body of Indra (as Taijasa), when 
united with Indrani in the heart. — S'. 

(4) It is like a net-work from the countless number 
of apertures between the subtle blood-vessels. — S'. 

(5) The road from the place of waking to the place 
of dream. — S'- 

(6) Fide Aitt. D., 1, 3, 14. 

(7) Or, there is yet (a higher soul) than the one 
mentioned, whose food (the food of the higher soul) is more 
^btile. The corporeal soul is Vais'vSnara, and the higher, 
Taijasa. 

4. ^ ^ pfjg; qjojj mon: 

mqr sM jnqr 

fl[MT qion: Hion; H 

I 

Its (1) eastern quarter are the vital airs that go to 
the east, its southern quarter the vital airs that go to the 
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south, Its western quarter the vital airs that go to the 
west, Its northern quarter the vital airs that go to the 
north, his ascending quarter the ascending vital airs, his 
descending quarter the descending vital airs, all quarters 
are vital airs. This soul which is neither this, nor 
aught else, which is intangible (2)— for it cannot be laid 
hold of-, not to be dissipated - for it cannot be dissipat- 
ed , without contact for it cannot come into contact 
~ not limited, not subject to pain nor to destruction ; 
this fearless (3) (soul), “ O Janaka, is obtained by thee,” 
thus said Yajflavalkya. Janaka, the king of the 
Videhas, said,-“ May that fearless (Brahman) become 
thy own, O Yajflavalkya, which thou 0 Venerable, 
hast taught us. I bow to thee ; let this kingdom of thJ 
Videhas and this myself be thine (4). 

(1) Taijasa, whose abode is in the hpari 
the by subtle life becomes life (Praria), that is ’to say, 

f Prajna (the soul of imperfect know- 

to ®tate of the individual soul, corresponding 

iLai! f universal soul, which is called 

Is'vara, the ruler). This refers to him who knows, and 

who from the state of Vaisvanara has gradually obtained 
the state of Taijasa and of iife (Pra^a). S'. 

knows, attains gradually the general 
^ . \Vhen he has identified the individual soul with 

the universal SOU), he obtains the fourth Brahman by such 

negations as he is not this, he is not that..— S'. Tide Br. A. 

3, 9. 26 . • 

o k- J Pearless, because it is beyond any cause of fear, 
as birth, death, etc.-— B. ’ 

(4) Tide Chh. U., 3, 12. 6 and Katha Up., 1, 27-29. , 
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THIRD BRAHMANA 

1. I 5iTfof^qT SflJFT H ^ ^ 

H^itsT qsps^ I 

2. Ri'r4)fdl4 3^^ 1% 3TT^5q^^f%: 

qiJ^ ^ 

Yajflavalkya (1) went to Janaka, the king of the 
Videhas. He bethought him, I will not say aught. (It 
happened that formerly), when Janaka, the king of the 
Videhas, and Yajftavalkya had held converse together 
about the fire-offering (2), that YajQavalkya had given 
him (permission to ask) a boon. The boon he chose was, 
to question (Yajnavalkya) according to his pleasure. He 
granted that boon to him. The king of kings first 
asked him (3),— “ Yajflavalkya, of what light is this 
Purusa (4)?” He said,-“ Of the light of the sun, 0 
king of kings. By the light of the sun (man) sits down, 
walks about, performs his work and returns (home).” 

“ It is even so, O Yajnavalkya.” 

. introduction to the present Brahmaria, 

snowing its connection with the preceding section, S', 
recapitulates the principal points of the third chapter. The 
visible and present Brahman is also the supreme Brahman 
w ose nature^^is knowledge, which is evident from such 
passages as, There is none that sees but he ” (3, 8, 11). 
ihis (Brahman), after he has entered the body, is divided 
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Snrfif functions of speech, etc. In the Madhu- 

Rr\’ ’ ffi® conversation of Ajatas-atru 

Brahman is conceived by the attributes of dom n orfnd 
enjoyment of life ete (9 a i o<'\ / '■'ominion and 

from life etc ) A <r«fn • ^ ^ something different 

r question of Usasta represent- 

h ^ attributes of life, etc. (3, 4), he is comnre 

^ f general manner by such words as “ Tb +’ 

which breathes by breath, etc.” (I c ) and w u 

hour"" t/, ■?' "Ho "r^rrouerfri:! 

worldlv state which ^s^nTt^his 

and unattaLable b7 wfrd r m " without attribute 

(affirmaSely) comprehe'Sde?' as^ t/' etc.’’, and'is 

of indhrs conceived under the name 

n ha (4, 2) as the soul, nourished by subtle food (Vaitf 
vEnara) 1 (again) as the soul of the subtl body (^nglr^ 
Taijasa), nourished by food more cnb+ia ^■u ^ ^ 

»£::ro?:rrI3ia~ 

«rv T f this again is distinguished by knowledge the 
goishod by knoig" )“tr°om ^ rope “ o ’S"thS"t!“ '' -’‘w ' 

valkya according to the doctrine of the ^utri. TheL^4 
are the states of waking, dream, profound sleep and of’the 
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fourth mentioned for another purpose (for the purpose show- 
ing the gradual liberation of the soul from the attachment 

t^o the world, as the effect of those kinds of meditation. 

A. G.), viz,, Indha (4, 2, 2), he whose nourishment is subtle 
(4, 2, 3), all life (4, 2, 4), and “ He is not this, he is not that,’' 
- (e. 1.). In the present Brahmapa Brahman is to be compre- 
hended by means of the states of waking, dream, etc., 
through the operation of profound discussion, as the fearless ; 
the existence of the soul (is to be comprehended) by remov- 
ing any doubt arising from dispute, its nature (is to be 
comprehended) as independent, pure, similar with light, of 
omnipotent power as infinite bliss and as being without 
duality. For this purpose the present Brahma^a is 
commenced. 

(2) And Yajnavalkya was gratified by the king’s 
knowledge* 

(3) On the present occasion the introductory 
episode of the boon and right to put questions being 
concluded. 

(4) Purusa, the being, who consists of the combina- 
tion of causes and effects, and has head, hands, etc. Of 
what light, means, by what light as cause does man dis- 
charge the business of life. S'.S^ makes here some very good 
reflections about the nature of this light, whether it is 
external or internal, separated or not separated from the 
body ; but they are rather SVs reflections than those of the 
TJpanisad and we will therefore omit them. The progress 
from one idea to another in the XJpanisad is very clear, viz., 
any light which is found in external nature, is incapable of 
being the cause of the intellectual functions of man, for it 
ceases to act at certain times ; the light by which man acts, 
must therefore be something distinct from any of theni. 

3. ^ 

' f 
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“Of what light, O Yajnavalkya, is this Purusa 
when the sun has set.” “ The moon is even his light ’ 
By the moon-light he sits down, walks about, performs 
his work and returns (home).” It is even so O 
Yajflavalkya.” 

4 . 

“Of what light, 0 Yajflavalkya, is this Puru§a, 
when the sun has set and the moon has set.” “The 
fire is even his light. By the fire-light he sits down, 
walks about, performs his work and returns (home).” 
“ It is even so, 0 Yajflavalkya.” 

“Of what light, O Yajflavalkya, is this Puru§a, 
when the sun has set, the moon has set, and the fire is 
at rest?” “ Speech (1) is even his light. By the light 
of speech he sits down, walks about, performs his work 
and returns (home). Therefore, O king of kings, at a 
time (2), when one cannot distinguish his own hand 
he resorts there, whence speech proceeds ” (3). “ it.,is 
even so, 0 Yajflavalkya.” 

B 42 
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(p Speech means here sound, the object of the sense 
of hearing. When this sense is enlightened reflection is 
produced in the mind. , By the mind effort to obtain external 
things is made ; for by the mind one sees, one hears S’. 

( 2 ) When it is dark from clouds, or when every 
other light has ceased to shine. — S'. 

(3) Where sound rises, be it the neighing of horses 
or the braying of donkeys, etc. Speech serves here only 
as an illustration and includes the other senses. — S. 

6. 3T?griIcf 

“ Of what light, O Tajnavalkya, is this Puru§a, 
when the sun has set, the moon has set, fire is at rest, 
and speech is at rest?” “ Soul (1) (atma) is even his 
light. By the light of the soul he sits down, walks 
about, performs his work and returns (home).” 

( 1 ) Different from the whole of the causes and effects 
in the body and its parts, manifesting the effects and the 
causes, like the sun and other external lights, and not 
manifested by any thing else. It is light which is within 
and at the same time independent of effects and causes. It 
is not perceived by the eye or any other organs iike the 
sun, but inferred from its effects. — S' 

7. ofifirr 3Tif^fq qrsq j^fiqqq: pi^qs^qi^; 353 : 

sqiqfftq ^iq^q B f| 

^ ^ ^qjf&T |.| 

. “Which soul ?” (1) “ That soul which among the 
organs has the nature of knowledge, which abides in 
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the heart, and is the Purusa who is light (2). He (3), 
being the same (4) (with the heart) migrates (5) to both 
worlds (6). He, as it were, thinks; he, as it were, 
moves (7) ; for, having become dream (8), he quits this 
world (9), (he quits) the forms of death (10).” 

(1) Although it has been proved, that the soul has 
an existence, independent (of the gross body), and abides 
within (the body), yet, seeing that (the sun, etc)., which 
assists the body in the operation of its functions, is of the 
same kind (with the body), there may proceed the delusion 
(that the soul which is light may also be of the same nature 
with the body, etc., there being no difference between the 
kinds of assistance), and from the want of distinction the 
question may arise, is the soul one of the organs, or some 
thing different from them ? Or in other words, though it is 
proved, that the soul is different from the body, yet all the 
organs partake of the nature of- knowledge, and since no 
distinction is apprehended between the soul and the organs, 
the question of the text is necessary, which soul ? — S’. 

^ (2) The whole sentence may be explained, according 

to S., in a threefold manner: 

1. The first part contains the question, Which 
soul ? and the second the answer to it, The Purusa who 
among the organs has the nature of knowledge and is the 
light of the heart/’ 

2. Or ‘‘ Which is the soul among the organs that 
has the nature of knowledge ” ? The answer in this case is. 

The Purusa who is light alone, abiding in the heart.” 

3. Or Which is the soul that among the organs 
has the nature of knowledge and in the Purusa, who is light 
alone, abiding in the heart ” ? 

S'ankara prefers the first explanation. ‘'Has the 
nature of knowledge ” means, according to him, resembles 
knowledge or intellect (buddhi), and “ heart ” the intellect 
which has its place in the organ of the heart. 


I 
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(3) He, the Purusa. The Purusa who is light alone, 
who manifests all and is manifested by any thing else' 
cannot be comprehended in the state of waking, since none 
of the organs is an object of perception, and since from the 
confusion, arising from the united action of so many causes 
and effects of the senses, the soul in its nature as light alone 
cannot be shown. The TJpanisad, therefore, explains it by 
means of state of dream. — S^. 

.< Being the same, or similar. This refers to the 

heart,” as is clear from the topic and from the relation 
which the soul has to the heart (or intellect). As light, 
manifesting red, green, etc., colours, becomes itself red or 
green, so the Purusa, manifesting intellect, manifests there- 
by the whole body, and by this intellect he becomes also 
like every other thing. — S'. 

(5) The cause of his migration is his similarity with 

intellect ; on his own accord such a migration does not 
take place. He migrates by leaving his present body and 
entering another and another in endless succession. S’. 

(6) Both worlds, the future and the present world. 

(7) He as it were thinks, that is to say, in reality he 
does not think or reflect for reflection does not belong to 
his nature S. (and is the effect of his being considered 
under the attribute of intellect). 

becomes all that intellect becomes and in- 
tellect assuming the state of dream, the Purusa also 
assumes it. — S'. 

(9) This world, characterised by the functions 
practised during waking. — S'. 

(10) Death means, work, ignorance, etc. ; his forms, 
causes and effects. — S. 

8. H ^ 5^ vlTWT?f: qriCTffJ?: 




b:rhad1ranyaka-upahtsad 333 

This Purusa (I), when born (2), when assuming a 
body, is allied to sin (3) ; when rising upwards, when 
dyi^ig, he lays aside the sins (4). 

4 . 4 . ^be Purusa in this body, when assuming the 

s a e of dream, quits the forms of death, and remains in his 
own light, so when born ... he is allied to sins.— S'. 

(2) When born, when assuming the state of the soul 
within a body. — S'. 

(3) Sins means causes and effects, depending upon 
vice and virtue. — S'. 

(4) He lays them aside, he becomes free from them. 
As the Purusa, abiding in one and the same body, in con- 
sequence of his similarity with intellect, by assuming and 
laying aside causes and effects in the form of sin, continually 
migrates from the state of waking to that of dream and 
vice versa, so by. assuming and laying aside those causes 
and effects, he continually migrates through birth and death 
to this and to the other world, until he is finally liberated. 
It IS therefore evident, that the soul, which has the nature 
of light, is different from sins, as causes and effects, because 
it is joined to and separated from them. 

9- ^ ^ t ^ ^ ^ 

^ ^ ^ 

3 ^'?; | 

There are even two places of this Purusa, this plaqe, 
and the place of the next world ; the place of dream (1), 
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which is between them, is the third. Abiding in the 
middle place, (man) sees (2) both places, this and the 
place of other world. In proportion to the endeavour (3) 
with which one is (striving to obtain) the place of the 
other world, does he accordingly see sin (4) or bliss. 
When he sleeps, (when), putting on a rudiment (only) 
of this world which consists of all elements (5), himself 
prostrating (his body), himself raising a building (6) by 
force of his own splendour and manifestation, he sleeps 
—then becomes this Purusa unmingled light, 

(1) Dream is not a world, but only the union of twr, 
ifaeh between two villages is not a village 

i® proved, that there is another 
worl , different from the place of union, or dream ? The 
answer is, because the Purusa sees in dream both the 
present and another world. 

v u endeavour being considered as the seed from 

which the tree of the body rises. 

in He sees them 

WK ^ received in a former world, 

thintc ^ Because he sees in dream many 

thin,,s, not to be pwoeived in this birth ; for dream means 
not a peiception oi things seen before, which is called 
.remembrance. Therefore, beside the places of waking and 
dream, there exist those two worlds.— J^mg ana 

of a admits 

or ®®'rvani avati, he preserves all, 

Sio r contains everything. And 

nis element is again the cause of creation. 

(6) A dreamlike body. 
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10. q' ^ ^ 5T W5T8T ^:W^2TPTF'7S7: 

^ §?; Rg^ ?icfj^scn?F^g 53;: sig^: 

?f ^ %^FciT; g'ich^cRT: 

¥:aF=cnri;3^'^f^qt: ^T f| £fid i 

N^o chariots (1) are there {%), no horses, nor roads ; 
then he creates chariots, horses and roads. No pleasures 
are there, no joys, nor rejoicings ; then he creates 
pleasures, joys and rejoicings. No tanks are there, no 
lakes, nor rivers ; then he creates tanks, lakes and 
rivers ; for he is the agent (3). 

( 1 ) What has been said before that the Purusa in 

dream is life alone, is here expressed in another manner. 

A. G. 

( 2 ) There, in dream, where there are no objects of 
the senses as in waking. — S^. 

(3) He is the agent for the dream-land. — 

11. II 

I! ^crw; 

11 

Here apply, these Slokas (1), “In dream, pro- 
strating (2) the body, himself dreamless, he develops 
the modes of dreaming. After he has assumed the pure 
(form), the goldlike (3) Purusa, the one wanderer, 
proceeds (4) again to the place (of waking). 

(1) Slokas means hear Mantras (memorial verses). 
They apply here, that is to say, to the view, that the Purusa 
is light alone. 


I 


I- 
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(2) Annihilating the action. 

(3) G-oid-like, he whose nature is the light of 
sciousness. — ». 


con- 


(4) As the consequence of his action. S'. 

qq qnq-Kllpiqq: || 


By (the power of) life (i) preserving (from death) 
the inferior nest (2), and roaming outside (3) of it, he 
the immortal one, the goldlike, Pnrusa, the ’one’ 
wanderer, proceeds where his desire leads him. 

(1) Life in its division into the five vital airs. 

(2) Nest, the body. 


(3) Although the Purusa, while yet in the body, sees 
dreams, yet he is considered to be outside, because he has 
no connection with it.— S. 


13. Hirq^tftqUHr ^qif&T q|rq || 3^ 

^TqT% q^qq;^ || 

In his dream passing from high to low (1), he, the 
god, 'displays manifold forms, either playing with 
women, or laughing, or beholding fearful sights. 

creature^Ll! ^ ^ 

14. grnro qqq^ q q q^qf^ ^ ; 

'5(qRqq qifSj sqqrqqq|% ^ 


f 
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53Tsf ^ gjsf 

His pleasure-grounds (1) are visible ; but he is 
visible to none ; they say, none comprehends the 
Pervader. Difficult to be cured is the body, when the 
Purusa attains not that (door of the senses) (2), (Some)) 
say indeed, “ (his place of dream) is (the same as) his 
place of waking ; for he sees in sleep the same (forms) 
which he does when awake. This is not so ; (for) here 
the Purusa becomes a self-shining light.” “ I will give 
thee, 0 Venerable, a thousand (cows). Speak next of 
liberation.” 

(1) Pleasure-grounds in the shape of impressions I?, 

(2) I translated thus in accordance with S'.’s expla- 
nation. The meaning is, — If the Purusa does not return to 
the waking state through the same door of the senses 
through which he entered into the state of dream, if he 
re-enters in any other manner, then diseases are produced, 
such as blindness, deafness, etc., which are difficult to cure! 

15, ^1 qr ggq ^ qjq ^ 

3 ^: 

Having (1) in the state, where there is perfect 
bliss (2), enjoyed bliss, wandered about, and seen what is 
holy and what is sinful (3), he proceeds again in ^ 
reverse order to the place of his birth, to Dream. He is 

B 43 
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not chained by what he sees (4) there (in dream) (5); 
for the Purusa is untouched (thereby).” “ This is so 0 
Yajnavalkya, I will give thee, 0 Venerable, a thousand 
(cows). Speak next of liberation.” 


fl) The proposition at the commencement of thi« 
Brahmapa. that the^^soul is seif-shining light, has been 
proved by the text There that soul becomes self-shinin^ 
light .. But with regard to the text “Being dream, he quit! 
this world, the meaning is doubtful ; for it may be said he 
may indeed quit the forms of death, but not for this reason 
death himself; for it is evident that, although separated 
from effect and cause, one may yet experience in dream iov 
terror, etc., therefore he does not in truth quit death ; for 

And if one of his own nature be bound by death, liberation 
IS not obtained by him, as he cannot be liberated from hi! 
own nature. Therefore we must conclude, death cannot be 
one s own nature, and liberation from him is possible To 

answer tie 


(2) That is to say, in the state of profound sleep ; for 
there none experiences any grief. S'. 


(3) The effects of them. — S'. 


• 1 , 1 he does not actually do what 

IS holy and evil, he^ is not chained by either ; for good or 
evil actions and their consequences are not imputed to the 
mere spectator for them. Therefore in dream he does not 
only overcome the forms of death, but death himself. He 
does not act in dream, and is therefore different in nature 
from death who is work, and therefore he is free from 
mm. — b. 


• evident from common experience ; for no 

one IS blamed or praised for what he does in dream.— S'. 
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16 . u c^T qrq ^ftccjT qiq ^ gq; 

silu^^^nq qfeqFqis^f^ u ^.f^- 

f q^q?qTq^^?I m 3^ 

Risf Ruq% 2:5ipqu 3r4 RRiacfTqq l 

“ Having in that dream enjoyed bliss, wandered 
about, and seen what is holy and sinful, he proceeds 
again in the reverse order to the place of his birth, to 
the waking state. He is not chained by what he sees 
there (1), for the Purusa is untouched (2).” “ This is so, 
O Yajflavalkya. Speak next of liberation.” 

(1) In dream. 

(2) Untouched, as being without form. — S'. 

17. u m qq ^fqi goq qiT 

3??: qra-qiq qfqqi^^i^fu 1 

Having (1) enjoyed bliss, wandered about and seen 
what is holy and sinful, during his waking state, he 
proceeds again in the reverse order to the place of his 
birth, to dream. 

(l) But how can he be untouched in the waking 
state, as he does good and evil acts and sees their con- 
sequences ? This is not the case, says S'., for if there is an 
agent, the notion of agency is admissible. It has been 
declared, that the soul is a self-shining light, and that, 
manifested by its own light as cause and effect, it is an 
agent. Therefore, if he be comprehended under the notion 
of an agent, attributes are assigned to the soul which it has 
not of its own nature, and this is done by means of intellect;. 
In this passage the soul is, however, considered, as it exists 


; 

iil:^ 


J 


};ji 
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m Its own nature, and not as represented by attributes taken 
from its connection with something else.— S'. ° 

18 . 3 ^ 

As a large fish (1) glides between both banks (2) 
the right and the left one, so glides the Purusa between 
both boundaries, the boundary of dream and the 
boundary of the waking state. 

= 1 , Purusa is not touched by sin has heon 

by'^Sle 1*?'' ’ this is here Illustrated 

stream.%.^“^''"* of tbe 

19. qr ^qor! ^ 

^ q;q^4 ^ 

^ ff ^qjif I 

As an eagle (1) or a falcon, roaming in the sky 
atigued, folds his wings and is drawn (2) to his nest 
so proceeds that Purusa to the boundary (3), where’ 
asleep, he desires not any desire, nor sees any dream. ’• 

is not^Ji that the soul 

its worldlv sf f worldly attributes, and that 

(2) Of his own aecnrH 


own accord. 
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(3) To his own self, free from every wordly attribute 
and from the distinctions of agent, work or fruit. — S'. 

20. f|^T 

'iprf 3Tq ^FRTtq 

^=5^qqi% q^q snqgq qqq^ qqqrfq^ 

qj^qqsq qq ^q |q ir%qT5^q% JFq^ 

^sfq qwi I 

His (1) vessels, which are called good, are of the 
fineness of a hair, a thousand-fold divided, and filled 
with white (2), blue, yellow, green and red juice. 
Therefore all the objects of terror, which a man sees 
when awake, are, through ignorance, fancied by him, 
(in dream,) when any body seems to kill him, seems to 
subdue him, an elephant seems to put him to flight 
(or when) he falls into a pit ; again (3) when he seems 
to be conscious I am a god, I am king, I am even all 
this, he has attained his highest place. 

(1) It is the nature of the Purusa to be free from 
worldly attributes which are the effects of ignorance. Here 
the question arises, whether, ignorance belongs to his own 
nature, or is only accidental ? If it be accidental, liberation 
from it is possible. Further, is there any evidence of 
ignorance being accidental, and in what manner is 
ignorance an attribute of the non-soul ? The present section 
has the object to show the nature of ignorance. 

(2) Food, when digested, becomes blue, if there be an 
abundance of the airy humour, yellow by an abundance of 
bile, white by an abundance of phlegm, green by a defici- 
ency of bile, and red by an equal mixture of all the 
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humours ; and in this manner, the vessels also through 
which the humours flow, assume the same colour according 
to Sus'ruta.— A. G. In those very fine vessels, abides 
the subtle body consisting of 17 parts (the five organs of 
intellect, the five organs of action, the five vital airs 
intellect and mind). Dependent upon the subtle body are 
all the impressions produced by the belief in the worldly 
attributes of a higher or lower state. — S'. 

(3) Again ... I give here in substance the train of 
S'ankara’s ideas on this subject. Ignorance being subdued 
and knowledge prevailing, what is the object of knowledge 
and what its character ? The highest place, the highest 
state of the soul, is, when it exists as the soul of all in its 
own inherent nature. On the other hand, if the soul be con- 
sidered as different from the soul of all, however little the 
difference may be, the state of ignorance is the consequence. 
The result of ignorance are the lower worlds down to the 
state of inanimate matter, where the nature of the soul is 
not comprehended. Beyond the worlds which are the objects 
of worldly action, the state of the universal soul, which is 
all-pervading, and which is without an Other and without an 
Out, is his highest state. Therefore, ignorance being 
subdued, and knowledge having attained its perfection, the 
state of the universal soul, liberation occurs. In the same 
manner ignorance prevailing and knowledge having dis- 
appeared, the effect is described in the passage, “When any 
body seems to kill him.” The respective effects, then, of 
knowledge and ignorance are the state of the universal soul 
and that of the individual soul. From pure knowledge the 
state of the universal soul proceeds ; from ignorance, a 
state which is not universal. Therefore the state of 
Ignorance consists in this, that the universal existing soul 
IS conceived under the notion of the soul which is not 
universal, and that something, different from the soul, and 
which does not exist, is substituted for the soul. The 
nature of ignorance has been explained together with its 
effects, and the effect of knowledge, the state of the univer- 
sal soul, has been shown to be opposite to ignorance. We 
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therefore must conclude, that ignorance is not an attribute 
of the soul, and that liberation from it is possible. 

m|jnrJT?iT ?rqfr>^TW ^ qui ^ ^ 

This is his (true) nature, which is free from desire, 
sin (1) and fear (2). As in the embrace of a beloved 
■wife one is unconscious of aught, from without or 
within ; so, embraced by the all-knowing (3) soul, this 

Purusa is unconscious of all, without or within. 

This is his (true) nature, when all desires are satisfied, (4) 
where the (only) desire is for the soul, where there 
is no desire, w^here there is no grief. 

(1) Sin means here, both sin and virtue. 

(2) Though the state, where no fear exists, has been 
already referred to at the close of the last BrEhmana 
(p. 325), yet it has been there only enunciated while it is 
here established by discussion. — S'. 

(3) All-knowing, PrEjnE, the supreme soul according 
to its own nature. 

(4) Knowledge, its object and the agent who knows, 
not existing, there can be no manifestation of a special 
knowledge as a desire. — S'. 

22. 3T5r fqfITsfqfiT '•nqra flklTSfiM mm 

^qqoriSSiqDKrnq- 
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Then (1) the father is no father, the mother no 
mother, the worlds no worlds, the gods no gods, the Vedas 
no Vedas. Then the thief (2) is no thief, the murderer of 
a Brahmana (3) no murderer of a Brahmana, the 
Candala (4) no Candala, the Paulkasa no Paulkasa (5), 
the religious mendicant (S'ramana) no religious mendi- 
cant, the ascetic no ascetic ; he is unconnected with 
aught that is holy, he is unconnected with sin ; for he 
is then beyond every grief of the heart (fi). 


(1) Then, when the Purusa has obtained the form 
free from ignorance, from desire and from work, of which 
state profound sleep is the type. And this change takes 
place, because the notions of a father, mother, etc., express 
a^relation, established by work, which relation of course 
ceases when work has ceased.— S'. 




the to S'., one who steals 

B^rnpihl^ Brahmana, as indicated by its connection with 


(3b .Bhranaha means literally the murderer of an 
embryo; I have translated it in accordance with S'.’s and 
A. G. s explanation. 




^Qdra.— ^ Brahmapa woman by a 
Hudra.^^^ P»olkasa, the son of a Ksatriya woman by a 


litwi 

"■1 

If 


! If- 


(6) Intellect, abiding in the heart. 



It 
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• qcq^^l 

It is not true, that, being thus, (in profound sleep,) 
seeing (1), he sees not; he does see; for there is no 
loss of sight to the see-er, since it is indestructible (2) ; 
and there is no second (3), no other separated from him 
which could see. 

(1) But is it no contradiction, that the soul whose 
nature is perfect knowledge, should not know? It is not, 
from the reason assigned in the text. — S'. 

(2) But here the following inference seeros to apply, 
seeing is an action, as it is performed by the agent who 
sees, and every action is transient.^ However, the inference 
is not applicable ; because the seeing is only seeing, and 
includes no agent. It is the nature of the soul to mani- 
fest, and this not through the intercession of an agent, as 
there is nothing else but the soul. — Sf. 

(3) It has been declared, that what is known in 
waking or in dream, is a second, and does not (really) 
exist, and that no difference is known in profound sleep. If 
this latter state be the nature of the soul, from what pro- 
ceeds the difference, and if its nature is to know the 
difference, why does it not know this difference (in pro- 
found sleep) ? — S'. 

It is not true, that, being thus, smelling, he smells 
not ; he does smell ; for there is no loss of smell to the 

B 44 



346 THE TWELVE PEINCTPAL UPANISADS 

smeller, since it is indestructible; and there is no 
second, no other, separated from him which could smell. 

q^H^ I 

It is not true, that, being thus, tasting, he tastes 
not ; he does taste ; for there is no loss of taste to the 
taster, since it is indestructible ; there is no second, no 
other, separated from him which could taste, 

26 . qf ^ ^ q ^ 

It is not true, that, being thus, speaking, he speaks 

not ; he does speak ; for there is no loss of speech to the 
speaker, since it is indestructible ; and there is no 
second, no other, separated from him which could speak. 

27. qj ^ ^ 

f^Sf^qrfllrqT?! g ^S^qflEtR 

q=q^T^ I 

^ t ^ t™e. -that, being thus, hearing, he hears 

not , he does hear ; for there is no loss of hearing to the 
hearer, since it is indestructible ; and there is no second 
no other, separated from him which could hear. 

28.4^^ ^ ft 

1 
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It is not true, that, being thus, minding, he minds 
not ; he does mind ; for there is no loss of minding to 
the minder, since it is indestructible ; and there is no 
second, no other, separated from him that could mind. 

29. m psi|; 

It is not true, that, being thus, touching, he touches 
not ; he does touch ; for there is no loss of touching to 
the toucher, since it is indestructible ; and there is no 
second, no other, separated from him that could touch. 

30. qf ^ ^ 

It is not true, that, being thus, knowing, he knows 
not ; he does know ; for there is no loss of knowing to 
the knower, since it is indestructible ; and there is no 
second, no other, separated from him that could know. 

31. q^r qT?qf^ 

%qrqTs?qt;^qTff i 

Wherever some other thing, as it were, exists, 
there let another see another thing, another smell 
another thing, another taste another thing, another 
speak another thing, another hear another thing. 
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another mind another thing, another touch another 
thing, another know another thing. 

32. 

qjfq^ q??IT Hq^qtspq q^ 

^TSFf q^q '^^qH5=?:pqi?q]fq 

qTqigq^lqf^ti | 

Like water (purified), the one see-er without 
duality, is the Brahma world (1), “ 0 king of kings ” ; 
thus Yajnavalkya instructed him. “ This is his highest 
aim, his highest wealth, his highest world, his 
highest happiness. Of this happiness, all other beings 
enjoy only a part.” 

*!,• ■ Brahma world, the highest world. And 

this IS the state of the soul in profound sleep — S'. 

33. q ^ '• 

qq^^: h q^rq ^ 

31d fq^iqi Md^qqqFfiq??! : H 

^ qqi: qtq^Ffrqiqf^ ^ 
TOiqi ^qcqqfqnqqrp^sq ^ w^qFrrqiq?^: ^ 
qs! ^qcirjq^ci Wflfqtsii^f^sqnqf^sq ^ 

e q^: qsnqf^^ 

q:3fTq^q5 

mMsff^Sqirasqq 
^qi?l aTFP^ qq qnQjfqj: qTfqqqq: 


R 
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1 

(The bliss of one) (1) who among men is perfect in 
limb, wealthy, a sovereign lord of others, and who has 
the fulness of all human enjoyments, is the highest 
bliss of men. Further a hundredfold the bliss of men is 
one bliss of the forefathers who have overcome the 
worlds (2). Further a hundredfold the bliss of the 
forefathers who have overcome the worlds, is one bliss 
of the world of the Gandharvas. Further a hundred- 
fold the bliss of the world of the Gandharvas is one 
bliss of the ritual gods (3) who gain their divinity by 
rites. Further a hundredfold the bliss of the ritual 
gods is one bliss of those who are gods by birth, and of 
him who knows the Vedas, and is free from sin and 
desire. Further a hundredfold the bliss of those who 
are gods by birth is one bliss of the world of Prajapati (4) 
and of him who knows the Vedas, and is free from 
sin and desire (5). B'urther a hundredfold the bliss of 
the world of Prajapati, is one bliss of the world of 
Brahma (6) and of him who knows the Vedas and is 
free from sin and desire (7). Further the highest 
bliss (8) is even the world of Brahma (9) “ 0 king of 
kings”; thus said Yajnavalkya. (He said), — “I will 
give thee, O Venerable, a thousand cows. Speak next 
of liberation.” Then Yajflavalkya was afraid, that the 
wary king should drive him from all his last 
positions (10). 
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Taitt. Up., 2, 8, which corresponds almnst 
liter, with this whole section. Imost 

(2) Those who by such ceremonies as the Srsddha 
have obtained the world of the forefathers. 

,. . ritual gods are such as have gained their 

oSg, of ''oOio '“os. a, th, fire. 

(4) Of Prajapati in the body of the Virat. S'. 

(5) And who at the same time knows this, that is tn 
who has meditated on the soul in its form as vSrai 

(6) Or Hirapyagarbha. — S'. 

*'*o ”"*'‘"0“ oo ‘he n.tar, of 

(8) All the happiness up to that of the world of 
Brahma, compared with this happiness is like a drop of 
water, compared with the sea. And this state is gained^ by 

m^n.^S'^ one identical Brah- 

of comparison, I give here the scale 

ot the degrees of happiness in the Taitt. Up.,— Man 
Uandharvas Divine Oandharvas, Forefathers, Ritual Gods’ 
Gods by birth, Indra, Bfhaspati, PrajSpati and Brahman. 

had solutions of the questions which he 

knowkdS' h was deficient in 

aciitliatr’ he was afraid that the king who by the 
not Jet "^"^fstanding always observed some point 

Ysifia^v IV defined, should, under the pretence of 
y a navalkya s promise to answer any question of the king, 
almre him to communicate to him all his knowledge.—^. ^ 

^ 34. H qiq 

3^'- RlcI5=qT4 | 
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“Having enjoyed bliss (1). wandered about and 
seen what is holy and sinful during his dream, he 
proceeds again in the reverse order to the place of his 
birth, the waking state, 

(l) Ihe antecedent exposition {viz.^ of the waking 
state, of dream, and profound sleep) serves only as an 
illustration (of the soul in its bondage and liberation). The 
following sections undertake to describle liberation and 
bondage themselves, bondage being like the state of dream 
and waking, and liberation like profound sleep. The 
present section (34) seems to be an episode to recapitulate 
what has been said before about the nature of dream. 

j 

As {]) a well laden cart (2) moves on noisily, so 
the embodied soul, directed by the omniscient soul (.3), 
at the time, when breathing its last. 

(1) Hence to the end of this Brahmana and the 

commencement of the next the worldly state of the soul is 
described. To explain the first proposition that the soul 
proceeds from the body, of which it is presently possessed, 
to another body in the same manner as proceeds from 
dream to the state of waking, an illustration is given, S'. 

(2) Directed by the driver. — S^. 

(3) The supreme soul, which is self-shining light in 
its own nature.— S'. 

36. H 

cmii m b^^iq 

5naTI% I 
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When it gains its subtle state (1), when it obtains 
its subtle state by old age or disease, then, as the fruit 
of the mango tree, or of the glomerate fig-tree, or of 
the holy fig tree becomes free from its bond (2). 
becomes free this Purusa from those members (3) and 
proceeds again (4) in the reverse order (5) to its birth- 
place for (the obtaining of) a body. 

(1) At what time does the soul attain this state by 
what cause, in what manner, and for what end ? The answer 

follows- The time is when man assumes the 
subtle body, the cause of it is either old age or disease the 
manner is illustrated by number of similes to show the 
various ways in which the event may happen, and the end 
IS the assuming of another body. — S'. 

(2) This Purusa who abides in subtle body.— S'. 

u • u I'rom the eye and the other members of the body 

profound sleep {vide. 

p- 192) (12)., by the agency of life.— SV 

anothe^ — h" quitting one body and assuming 

the body — S' bis entrance into 

37. gciRFioqtsI: qtenq: 

^ As (1), on the approach of the king, men of violent 
eeds (2), (and) such as are addicted to every eriiiie, 
charioteers and governors of villages stand prepared 
with food and drink and palaces, (saying,) he comes, he 
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approaches, so on (the approach of) the conscious one (3) 
all beings (4) stand prepared, (saying), this Brahman 
comes, this Brahman approaches. 

(1) But how can the Purusa build another body, 
himself having no power, in absence of any assistants ? 
The present section gives the answer. — S', 

(2) Ugra either means people of a particular tribe or 
men of violent deeds. — S'. 

(3) Evamvid, he who knows the fruit derived from 
work, the worldly soul. — S'. 

(4) All beings, such as Aditya, upon whom the 
existence of body depends, and who render assistance to the 
organs for the performance of their work. — S'. 

38. 

^ dTCfTT 3TfiT5WTq^cI 

ii 

As, when the king is desirous of coming, men of 
violent deeds, (and) such as are addicted to every crime, 
charioteers and governors of villages go to meet him, so 
at the time of death all the organs (1) go to meet the 
soul, when breathing its last. 

(1) Speech and the rest. — -S'. 


FOURTH BRAHMANA 
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^ 3^: q,;!^ 

II 

When the soul (1), after having come to a state, 
where it has no strength (as it were) (2), comes to a 
state of unconsciousness, as it were (3), then the organs 
go to meet it. Having wholly seized those organs 
which are throughout resplendent with light (4), the 
soul enters the heart (5). When the Purusa dwelling in 
the eye (6), altogether returns, then (the soul) ig 
unconscious of colour. 

(1) It has been declared, that the Purusa is liberated 
from his bodily members ; at what time and inwhat manner 
this liberation takes place, is now more fully to he 
described. — S'. 

(2) No strength ; the want of strength of the body is 
here transferred to the soul, although in reality it cannot be 
attributed to it. — S^. 

(3) No consciousness, no power of reflection, as 

reflection also is the effect of the act of transferring • for to 
the soul neither reflection nor its absence can be ascribed • 
were”— I in the text by the term “as it 

, , , . resplendent by their power of mani- 

lestation. — d. 

(5) The heart, the ether of the heart. S'. 

_ (6) The Purusa, dwelling in the eye, is a part of 

Aditya (the deity of the sun), who for the benefit of the 
soul in its worldly functions remains in the eye as long as 
death he quits his office, and is reunited 

With Aditya.— 8. 
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JT SIi3[#qi^¥(^ ^ ^Tcft- 

3TTC5RT ^ srr?%^ ^ 

5T^k^tF!T^g^m^ sTTorrs^piwf^ 


He is one (1) ; he does not see, as it is said. He is 
one ; he does not smell, as it is said. He is one ; he 
does not taste, as it is said. He is one ; he does not 
speak, as it is said. He is one; he does not hear, as it 
is said. He is one ; he does not mind, as it is said. He 
is one ; he does not touch, as it is said. He is one ; he 
does not know, as it is said. The entrance to the heart 
becomes luminous (2) ; through this, when thus illumi- 
nated, the soul (3) departs (4) either from the eye, or from 
the head, or from other parts of the body. When it 
departs, life departs after it ; when life departs, all the 
organs depart after it. It is endowed with know- 
ledge (5) ; endowed with knowledge it departs. Know- 
ledge (6) and work and the knowledge of (its) former 
(life) pervade it wholly. 

(1) With all his organs ; or they become one with 
the subtile soul. 

(2) Becomes luminous, as in dream, by the light of 

the soul. — S'. * 
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(3) The soul, characterised by knowledge, and nlaced 

in the subtile body S'. Placed 

(4) From the eye, in order to obtain the world of 

Aditya, from the head to obtain that of Brahman, and so 
with regard to the other parts of the body according to 
man s good or evil actions. — S\ ^ 

(5) Endowed with knowledge, viz., with such know- 
ledge as It has in dream, which is a knowledge of impression 
referring to their respective objects. And this knowledge is 
the effect of actions, not of the soul.— S'. 

(6) Knowledge, which is enjoyed, such as refers to 
the soul, which is prohibited, such as looking at'a naked 

enjoyed and not prohibited, knowledge 
of different objects. The same classification applies to 
work. — A. G. 

As a leech when arrived at the top of a blade of 
grass, in order to gain another place of support, contracts 
Itself; so the soul, in order to gain another place of 
support, contracts itself, after having thrown off this 
body and obtained (that state of) knowledge (1). 

dream.^^^ Which is founded upon impressions as in a 


4. cmi ^ JiT5fT3qT^TqT?q=i?^t 

4T JfRiqc^ ^ ^ |1 
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As a goldsmith, taking a piece of gold, forms an- 
other shape, which is more new and agreeable, so 
throwing off this body and obtaining (that state of) 
knowledge, the soul forms a shape which is more new 
and agreeable, either suited to the world'of the fore- 
fathers, or of the Gandharvas, or of the gods, or of 
Prajapati, or of Brahma, or of the other beings. 

^SfJTq: 

Mw: 

^ qsn=^r(t ci«jT 

WRRT qiffr gcrq: 
qPT: qi^ 1 srqr qiiwr 

H qqjqiiin' 

li 

This soul (1), — which is Brahman (2), which re- 
sembles knowledge (3), mind, life (4), eye (5), ear, 
earth (6), water, air, ether, light, not light (7), desire, not 
desire (8), wrath, not wrath, virtue, not virtue (9), which 
resembles all, which is this, which is not this, — becomes 
as are its work (10), and conduct. He whose works are 
good becomes good ; he whose wmrks are evil becomes 
holy works one becomes holy, by evil works, 
evil. Likewise (others) say (11), this Purusa has the 
nature of desire. As his desire so is his resolve, as his 
resolve, so is his work, as his work, so is his 
reward (12). 


m 






358 THE TWELVE PEINGIPAL UPANISADS 

(1) The soul, which proceeds from the bodily state te 
another. — s. 

(2) Brahman in his true nature. 

(3) Intellect. 

(4) The five vital functions. 

(5) By the perception of colour, and thus it resembles 
the other oj^ans by the perception of their objects. 

(6) By the assuming of an earthly body. S'. 

(7) Light, by assuming the body of a god, not light 

fay assuming the body of a brute, etc.— S^. - ’ 

(8) When discovering, that a desire is wrong. S'. 

(9) Through desire and wrath, etc., man becomes 
vicious or virtuous, no action being possible without 
previous desire ; by the performance of good or bad actions 
he becomes all, as the world in its manifested state is the 
effect of virtue and vice. — S. 

(10) Works, which are expressly enjoined or prohibited 

conduct which is not expressly enjoined, or prohibited. 

(11) It is true, that vice and virtue are the causes of 
worldly existence, provided they are preceded by desire, etc. 

O . 

(12) Therefore is desire the root of the whole 
world. — S. 

6. I HtR: 

I Sficqi?^ 

^ m 

^ Here applies this memorial verse, — He who is 
attached (1) (to worldly objects), obtains by means of 
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work the object to which his mind is the cause 
is attached. Having arrived at the last (effect) of 
the work which he here performs, he comes 
from that world again to this world in con- 
sequence of (his) work. Thus he who desires (wanders 
from world to world). But the organs of him who does 
not desire (2), who has no desires, who is beyond desires, 
whose desires are satisfied, whose desire is the soul, do 
not depart (from the body) (3). Being even Brahman (4), 
he obtains Brahman (5). 

(1) Has a desire to obtain any object. 

(2) For he who does not desire, does not act. — S^. 

St 

(3) There being no cause for it.— S'. 

(4) In this world, although yet remaining in the 
body. — S. 

(5) After his death. — S'. 

7. ^ \ ^ ^ HRUTT ^ 

SlIDTr ^ ^ 

1^: II 

Here applies this memorial verse, — “ When all 
desires dwelling in the heart (1) have been quitted, then 
the mortal becomes immortal (2) ; (then) he enjoys 
here (3) Brahman.” “ As the slough of a snake as 
(something) dead is abandoned on an ant-hill, so is this 
body (by the soul). Then this uncorporeal, immortal 
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life (4) is even Brahman, even light ” (5). “ I will give 
thee, O Venerable, a thousand (cows),” said Janaka, the 
king of the Videhas. 

(1) In intellect. 

(. 2 ) The desires which refer to what is not the soul, 
characterised by ignorance, are death ; by separation from 
death, immortality ensues. — S'. 

(3) In this body. — S'. 

(4) Life means here Brahman, the supreme soul. 

(5) The self-shining light of the soul, by which the 
world is manifested. 

8. 1 sig: giroTt 

^rgrEi: || 

“Here apply these memorial verses (1),— “ The 
narrow (2), wide-extended (3), ancient (4) road is 
touched by me, fully obtained by me. On this (road) 
proceed (5) also the (other) sages who know Brahman, 
to heaven (6), to (their) place, when liberated from this 
body. 

(1) The following S'lokas are intended to explain 
more fully the view, obtained in the Mantra Brshmapa, 
that liberation ensues for him whose only object of desire' is 
the soul and who has the knowledge of Brahman. — S^. 

(2) Narrow from the difficulty in discovering it.— S'. 

(3) Instead of vitata (wide extended) another reading, 
mentioned by S'., is vitara (which causes man to turn from 
the common road to Brahman). 


t’ . ■ V' ■ 
i: , ' 
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(4) Because it is taught by the eternal S'ruti. S'. 

(5) Proceed to obtain liberation, the effect resulting 

from the knowledge of Brahman. — S'. ** 

(6) Heaven means here the supreme Brahman. S'. 

Here (in this dissent) (1), (Some) call it white, 
some blue, some yellow, or green, or red (2). The road 
is fully penetrated by Brahman. On this (road) proceeds 
he who knows Brahman, who . has been a doer of 
good (3), whose nature is like light. 

(1) Among those who are desirous of liberation. S'. 

Ti o' consider the road either to be those vessels 

^‘• 4 .^ ^ ^ ^ white, etc., or to be the 

with the path that leads to Aditya. But Brahman is 
different from any of those colours, the road which leads to 
him, bears no relation to the world ; those, therefore who 
proceed by any particular road, as by the eye, the head or 
any other part of the body, gain the world of Brahman 

S tnoi'S 

(3) Who has been a doer of g-ood thnq T j. j . 

accordance with ^.’s correct remark, that he has been lo S 
a former time, before he attained perfect knowledge as on 
its attainment, every desire has ceased to exist. ’ 

10. 3F!? m: Slfw^lf^ I ^ ^ f# q 

B IxlT: II 

^ Those who worship ignorance (1) enter into gloomy 
darkness (2), into still greater darkness those who are 
devoted to knowledge (3). ^ 

B 46 
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(1) Those who worship any objects different from the 
•object of knowledge, that is to say, are those who are 
engaged in action. — S. 

(2) Darkness means any place where the nature of 
the soul is unknown. — S^. 

(3) Knowledge, which has reference to the objects of 
ignorance, even the knowledge of the three Vedas as they 
are intended for the performance of work .— Vide Vaj S- 
TJ. 9 (B. I. vol. 15, p. 73 note), where the same Sloka 
occurs. 

11, ^ ^ cIWTim: I 

To the so-named blissless (1) worlds, covered with 
gloomy darkness, go all the people, when departing 
(from this world) who are ignorant, unintelligent (2). 

(1) This passage is similar to that in Vaj S., 3, 
where instead of “ blissless ” the term “ godless ” occurs. 

(2) Who are incapable of comprehending the 
soul.— rS'. 


12 . 




If one knows (1) the soul (2) so as to comprehend 
it as bis own self, then for what desire or for whose 
wish should he suffer the ills of the body ? 

U) To extol the knowledge of the soul, the text 
declares tha'^ he who has this knowledge is exempt from 
bodily ills. — A. G. 

(2) The supreme soul as his own self. 
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13. 2(nrJTlf^J=?i^ ri^ I ^ ^_ 

^ f| ^ ^ ^ ^ II 

He whose soul, penetrated (and) illumined by the 
supreme (Brahman), has entered this (body) which 
abounds with doubts and perplexities, is the creator of 
the universe ; for he is the lord of all ; he is the place 
of it ; he is even the place (1). 

(1) One soul of all. — S'. 

14. JT f^fs: I ^ 

Being here (1) we know perhaps, (Brahman) ; if 
we do not know him, if there be ignorance (of him), 
then great calamity (2) (ensues). Those who know 
him become immortal ; again (all) others undergo even 
unhappiness. 

(1) That one who knows Brahman has obtained 
highest object of life, is not_only proved by the Bruti, but 
also by his own experience. — A. G. 

(2) Calamity, by being subject to endless transmigra- 
tions from one body to another. — S'., Vide a similar passage 
in Eena. TJ. 2, 5. 

15. I ^ f^- 

II 

When a person beholds (his own) soul as god, as 
the true Ruler of what was and what is to be, then he 
does not wish to conceal (his self) from him (1). 


364 


THE TWELVE PEINOIPAL UPANISADS 


(1) From the Ruler; for all persons who perceive 
themselves different from him wish to conceal themselves 
from God. — S'. 

16. I 7;^- 

II 

Adore him, ye gods, after whom (1) the year by 
rolling days is completed, the light of lights, as the 
immortal life. 

(l) Ruler, Vide Eath. U., 6, 3 and Taitt. U.,;2, 8. 

17. q^q?qg I ^TlcUH 

I, the wise, immortal comprehend as the immortal 
Brahman, the soul upon which the five (kinds of) beings (1) 
and the ether (2) are founded. 

(1) Viz., the Gandharvas, the fore-fathers, the gods, 
the Asuras and the Raksasas, or the five castes, includine 
the Nisadas.— S'. 

(3) The ether upon which every thing is woven and 
re woven. — S'. 

18. qruT^q qio^ Ed# % d# %: i 

^ 3HOIRPqE II 

Those who know him as the life of life, the eye of 
the eye, the ear of the ear (1), (and) the mind of the 
mind, have comprehended the old, before existing 
Brahman. 


I 
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(1) For by themselves, without the light of Brahman, 
or all these organs inanimate like a tree or a clod of earth. 
—S'. Vide a similar passage in Kena U.. 1. %, Katha U., 6, 2 
and Taitt. U., 2, 8. ' ’ 

19. | 
m W# II 

By the mind is he to be seen (1), in him there is 
no variety. Whoever sees variety in him, proceeds 
from death to death (2). 

(1) Katha IJ., 4, 11. S'vet., 4, 17. 

(2) Vide, a similar passage in Katha U., 4, 10 and 11. 

20 . | 

II 

_ In one manner (only) (!) ig to be seen (the being) 
which cannot be proved (2), which is eternal, without 
spot (3), higher than the ether (4), unborn, (5) the 
great eternal soul. 

»nr disfVJaon. “ 

, ~ cannot be proved, because it is without 

difference, uniform; for proof is only possible by means of 
another thin^ but Brahman is one, and there is nothing 
beside him. Here appears to be a contradiction,— it cannS 
be proved, and yet it is known, that is to say, it cannot be 
comprehended by proof. This objection, however, has here 
no force, because the prohibition refers to the relation 
between proof and object of proof concerning common 
things, but has no authority respecting the Bruti. S'. 


• w 
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(3) Without virtue or vice. — S'. 

(4) The ether signifies unmanifested state of the 
world, and “higher” either more subtle or more per- 
vading. — S''. 

(5) Unborn, by this epithet all other modifications 
are excluded, because every thing must have first an origin 
before it can have any relation. — S'. 

21. ^ afi sTfiDT: 1 

II 

Knowing (1) him let the wise Brahmana form his 
notion after him ; let him not meditate on many 
sounds (2) ; for words are embarrassing. 

(1) Knowing, according to the instruction of the 
teacher and the S'astra. 

(2) Because plurality is forbidden, and it is said 
“By Om ” meditate on the soul. — S'. 

22. g qi tlllSR STTfni qtq fquiswq: q 

^?qTfqq|q: ^ 

q qiipr qMi ^qi# 'jqr^TTgqr qiqtqi^q >^q 

^qifqqfq^q ^ q;qi 

%?l3q=q%q qTwrr f^fqf^q q|[q ot- 


^ ^ ^Kg-. q qqqqj^ |% 

qqqi ^qr ^sqqirqisq ^ ^ ^ ^ gt- 

q'qiqi^ ^qoriqi^ ^Iqsqoiiqr^ ^^iqrq fqsjrqq 
qi glw ^ f^lqnn qr f^qan qr ^- 

qoTl^r ^ gq qqq: i g gq qi| 
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^ T JTf| q oq?7^ ^ 


^ ^ ^5!^: ^i^qnTO- 

^ flq- q|r ^ ^icir^ n 


This great (1), unborn soul is the same which 
abides as the intelligent (soul) in all living creatures, 
the same which abides as ether ( 2 ) in the heart ; in him 
it sleeps ; it is the subduer of all, the (3) Euler of all, 
the sovereign loid of all ; it does not become greater by 
good works, nor less by evil work. It is the Ruler of all, 
the sovereign lord of all beings (4) the Preserver (5) of 
all beings, the bridge (6), the Upholder of the worlds (7) 
so that they fall not to ruin. In accordance with the 
word of the Vedas (8) the Brahmanas (9) desire to 
comprehend him by sacrifice (10), gift, ascetic work (11) 
and subduing of desires (12). One who knows him thus, 
becomes a Muni (13). Desiring him as (their) place, the. 
wandering mendicants wander about (14). This is 
indeed the cause of the state of wandering (mendicant), 
that the ancient sages did not desire offspring (15) 
(thinking by themselves),— What shall we do by means 
of offspring. Those to whom, (like) us (16), the soul (17) 
is the (supreme) place, lead the life of a religious 
mendicant, after they have abandoned the desire for a 
son, the desire for wealth and the desire for (heavenly) 
places ; for the desire for a son is the same as the desire 
for wealth ; the desire for wealth is the same as the 
desire for (heavenly) places ; for both are even desire^s. 
The soul (18), which is not this, nor that, nor aught else, 
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is intangible ; for it cannot be laid hold of, it is not to 
be dissipated ; for it cannot be dissipated ; it is -without 
contact, for it does not come into contact ; it is not 
limited ; it is not subject to pain nor to destruction ; 
those (19) two do verily not subdue him ; therefore (he 
does not say,) — I ^have done evil, or I have done good. 
He subdues them both ; neither good nor evil deeds 
agitate him. 

(1) Bondage and liberation, together with their 
causes, have been described in the Mantras, Brahmauas, 
and Slokas ; again, the nature of liberation has been fully 
explained. The present section has the object to show the 
relation which the whole Veda bears to the knowledge of 
the supreme Brahman, — S'. 

(2) Ether, the abode of intellect and knowledge, or 
it may be, according to S'., the ether, abiding in the 
internal organ at the time of profound sleep, that is to say, 
the supreme soul without attributes, whose nature is 
knowledge, his own nature. In this his own nature, or in 
the supreme soul which is called ether, he sleeps. 

(3) Of BrahmH, Indra, etc. — S'. 

(4) From Brahman down to inanimate matter. — S'. 

(5) Of the rules of the castes and orders, etc. — S'. 

(6) Ghh. U., 8, 4. 

(7) From the earth up to the Brahma world. --S'. 

(8) That is to say, Mantras and Brahmapas. — S'. 

(9) The Brahmapas indicate here the three first 
castes ; for there is no difference between them with regard 
to knowledge, — Sf, 

r (iO) Sacrifice, or ceremonial work in general, although 
not a direct means of producing the knowledge of Brahman, 
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is necessary to purify tlie mind ; when the mind is so 
purified, knowledge is possible, no obstacle opposing it. — S'. 

(11) Ascetic work, as the CandrEyana, says S'., which 
is a kind of fasting for the expiation of sin. 

(12) Literally, abstaining from food. The three first 
obligations (sacrifice, gift and ascetic work) include all the 
permanent works, enjoined by the Vedas, and the last 
(fasting) on abstaining from desires. By those means, a 
desire to comprehend the soul is produced. — S'. 

(13) Muni, mananat muni, a Yogi, who, while yet 
alive, has obtained liberation. — S'. 

(14) That is to say, they have abandoned all 
works. — S'. 

(15) Offspring indicates work and the knowledge of 
the inferior Brahman as the cause of obtaining the three 
external worlds. — S'. 

(16) Like us who have the true knowledge of 
the soul. — S'. 

(17) In its own nature. 

(18) If it be admitted, that tbe soul is tbe place, why 
is there a means required for obtaining it, and for what 
reason is the state of wandering mendicant necessary, since 
it is said, work should not be entered upon ? The answer is, 
the soul, for whose desire one should enter the state of 
wandering mendicant has no connection with works. Why ? 
It evidently follows from such negations as, it cannot be 
seized. Because the soul thus comprehended, viz., inde- 
pendent of work, cause and effect, free from every worldly 
attribute, beyond every desire, not possessed of grossness 
and the like attributes, unborn, undecaying, immortal, 
beyond fear, like a lump of rock-salt, of one uniform nature 
which is knowledge, a self-shining light, one alone, without 
duality, without beginning, without end, not within, not 
without, because this is established by the S'ruti and by 
discussion, especially by the conversation between Janaka 

B 47 
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and Yajnavalkya, therefore, it is also established, that no 
Work is entered into, if the soul be thus comprehended. 8' 

(19) Sin and virtue. 

23. I ^ 

?IT 1 i%i^T ^ ^aiT 

^ iifjCTiT 

• ef qMiq cilffl ^ qroTT ciqfe hI qrcqiJT clq% 

iwqr 

qif^TSHlf^ ^qrq qrfq^^t Hisf ^iqq^ 

qf =qTfq c[Tpqi%F% II 

The same (1) is said in the following Rk, — “ The 
eternal greatness of the Brahmans is neither increased 
by work (2), nor diminished (3), Let him even know 
the nature of that (greatness) ; knowing that (greatness), 
he is not stained by evil work (4). Therefore one who’ 
thus knows, who has subdued his senses (5), who is 
calm (6), free from all desires, enduring (7), and com- 
posed in mind (8), beholds the soul in the soul alone, 
beholds the whole soul; sin does not subdue him ; he 
subdues sin; sin does not consume him; he consumes 
sin (9). He is free from sin, free from doubt, he is 
pure, he is the (true) Brahman a ; this is the (true) 
world of Brahman, 0 king’ of kings/V thus spoke 
Yajfiavalkya. I will give thee, O Venerable, the 
kingdom of the Videhas, and' my own self, to become 
thy slave.” 
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. (1) The same which has been said in the BrShma^a, 
is also declared in a Mantra. — S^. 

(2) By good work. 

(3) By evil work. 

(4) Or exalted by good work. 

(5) The external senses. — S'. 

(6) Who has overcome the desires of the internal 
organ. — S'. 

(7) Capable of bearing such opposite agents, as 

hunger and thirst, heat and cold, etc S'. 

(8) Having fixed his attention upon one point 
only. — S'. 

(9) He consumes sin by the fire of the knowledge 
of the soul. — S'. 

24. ^ m trq It 

This soul (1) is great, unborn, the consumer of 
food (2), the giver of w'ealth. Whoever thus knows, 
obtains wealth. 

(1) That is to say, the soul whose nature has been 
explained in the conversation between Janaka and Yajna- 
valkya. — 

(2) Abiding in all beings, consuming every food. 

25. H t ^t- 

^ ^ II 

This (1) great, unborn, undecaying, immortal, 

fearless soul is Brahman ; Brahman is verily fearless* ; 
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he who thus knows becomes verily the fearless 
Brahman. 

(l) The meaning of the whole Aranyaka is expressed 
in the present section. — S'. 


FIFTH BEAHMANA (1) 


1. 5 1 EfiFTiqjft ^ cl%f 

I qjf- 


Yajnavalkya then had two wives, Maitrey! and 
Eatyayani. Among them, Maitreyi was fond of dis- 
cussing the nature of Brahman, Katyayani wise in the 
duties^ of a house-wife. Yajnavalkya was desirous of 
attaining another order superior (to that of house- 
holder). 

present BrShmapa, with the exception of the 
first section and part of the fourteenth and fifteenth sec- 
tions, is a literal repetition of the fourth Brahmana in the 
secon^ 0 apter, vide pp. 235-244. S'aftkara’s explanation of 
tois circumstance is ingenious, although somewhat strained. 

reader may judge for 
Brahman has been determined in 
principal part of the S'astra. and also 
W B^fhmakapda. Again it has been thoroughly sifted 
by discussion in the Yajfiavalkyakapda, which is the princi- 

knowledge is 

cquired. And lastly, it has been declared after full dis- 

relation between disciple and 
teacher m the fourth chapter. The Maitreyi BiJhmapa 
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serves there to show the conclusion after the manner of the 
logicians, who define a conclusion to be “the repetition 
of the proposition, because the reason has been stated 
(Nyaya Sutras, 1, 38.) The proposition, here referred to, is 
that the knowledge of Brahman, when accompanied with 
the renunciation of the world is the means by which 
immortality is attained. 

^ 11 

“ Maitreyl,” said Yajfiavalkya, “ Behold, I am 
desirous of quitting this order for that of a wandering 
mendicant ; therefore, let me divide (my property) 
amongst thee and Katyayani there.” 

3. ?rT fiqR ^ ^q w: 

FFcFiT ^ ^ tiq?qqTf^v^ 

q'qqitfcRpjj5[^ ?qTS(ig?qW 3 

II 

Maitreyl said, — “ If, 0 Venerable, this whole world 
with all its wealth were mine, could I become immortal 
thereby ? ” Yajnavalkya said, “ By no means. Like the 
life of the wealthy thy life might become ; by wealth, 
however, there is no hope of (obtaining) immortality.” 

4. m tiqr^ qqqt fit 

HTTqT?=^ ^ 11 

Maitreyl said, — “Of what use would be wealth to 
me, if I did not become thereby immortal. Tell me; O 


1 
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Venerable, any (means of obtaining immortality) which 
thou knowest.” 


5. fsRT t ^ 

^ ^ s^acTlCTFq % ^ ^T^T- 

II 


Yajfiavalkya said, “Behold, (thou wast) dear to us 
before (and now) sayest thou what is dear. Come, sit 
■down ; I will explain to thee (the means of obtaining 
immortality) ; endeavour to comprehend my explana- 
tion.” 


6- H ftqR q jrr ^ q^; esm q%: fgqT 

fqqt q qi 5q\ ^snqjq qqqgf sriqi ftqi qq?TT- 
qqqiq sjiqT fjfqi q[of^ q qi gqi^TT qqqiq 
'gqrr^fqqi qq-cqic^q^ qjMq gqi: ^qj qqf^ q ^ 

^ qqqjq M ^ qqqrirqq^^ qjTqiq ^ 
^ q qi 31^ q^i qiWiq 

'T^iqj ^RT qqf^ q qi quoj: qqqiq qn ^ 
EqRTfqq^g qsm q^ ftq qqf^ q qy ^y^yy^y 

ftq qq?TIrqq?g qqqjq e^q ftq J^q^ q qr ^ 

^qrq ftqj qq?:^i^q^ qqqjq ^y. f^jyy 

q qr ^qiqj qijqjq ^q,. f^qy qcRqjqyq^ 

^ ^qr: fqqj qqf^ q qj Iqiqf cRRiq 
ftqr qq?qTRTiq^ qqqyq fgjjyy q qj gT\ 

^fq f^qif&T qqqqicqq^:^ qqqjq 
qqf^ q qi ST): qqqyq f^q yyqqy,^. 
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^iiinFT ftq sncJTT m ^ 

11 

He said, — “Behold, not indeed for the husband’s 
sake the husband is dear (to the wife), but for the sake 
of the self is dear the husband. Behold, not indeed for 
the wife’s sake the wife is dear (to the husband), hut for 
the sake of the self is dear the wife. Behold, not for the 
sons’ sake the sons are dear (to the parents), hut for the 
sake of the self are dear the sons. Behold, not for the 
property’s sake, property is dear (to one), but for the 
sake of self is property dear. Behold, not for the 
Brahman’s sake the Brahman is dear, but for the sake 
of self is dear the Brahman. Behold, not for the 
Ksattra’s sake is the Ksattra dear, but for the sake of the 
self is dear the Ksattra. Behold, not for the worlds’ 
sake the worlds are dear, but for the sake of the self are 
dear the worlds. Behold, not for the gods’ sake the 
gods are dear, but for the sake of the self are dear the 
gods. Behold, not for the Vedas’ sake are the Vedas 
dear, but for the sake of the self are dear the Vedas. 
Behold, not for the elements’ sake the elements are dear, 
but for the sake of the self are dear the elements. Behold, 
not for the sake of the universe the universe is dear but 
for the sake of the self is dear the universe. Behold, the 
self is verily to be seen, heard, minded (and) meditated 
upon. Behold, 0 Maitreyl, by seeing, hearing, minding, 
knowing the self all this universe is comprehended. 
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7 . ^ ^ 5 - ^ TO^s?q;[T^: 

8J^ M ^JiRT V0|^S?q5n?qRt qry. 

^ q^iiqfs?5T5fOT ^ 

q^Kf?itS^^511cPR: Hq ^qjf ^ 

^ ^r ^oRli^'KHq q^nrcni || 

“ The Brahman should disown a person, who 
considers the Brahman caste as something different from 
his self; the Ksattra should disown a person, who con- 
siders the Ksattra caste as something different from his 
self : the world should disown a person who considers 
the world as something different from his self ; the gods 
should disown a person, who considers the gods as some- 
thing different from (his) self; the elements should 
disown a person who considers the elements as something 
different from (his) self ; the universe should disown a 
person, who considers the universe as something 
different from (his) self. This (own) self is this Brahman, 
this Ksattra, these worlds, these gods, these elements, is 
this universe. 

8. H qsTT 

“As a person, when a drum (unseen by him) is 
beaten, is unable to perceive the sounds proceeding 
from it (as sounds of a drum), but on the perception of 
the drum the sound of a drum beaten is perceived. 
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9. g m SF[FWl^ fj =11^ 

3 ^ 515^ II 

“ As a person, when, a shell (unseen by him) is 
blown, is unable to perceive the sounds proceeding from 
it (as sounds of a shell), but on the perception of the 
shell the sound of a shell blown is perceived. 



10. qsn ^ 

NO 

g ^ ^ 3^; (1 


-qrq 


“ As a person, when a flute unseen to him is played, 
is unable to perceive the sounds proceeding from it, but 
on the perception of the flute the sound of a flute played 
is perceived. 

11. ^ IT^ 

^ #fiT: ^loiigoqpeqTJTif^ 

5qi??qHT^S'K qrteq ^ q?:5g 

?fqif^ =q ?RifbT 11 

“ As from fire, made of damp wood, proceed smoke, 

sparks, etc., of various kind, thus, behold, the breathing 

of this great being is the Rg-Veda, the Yajur Veda, the 

Sama Veda, the Atharva and Angirasa, the narratives, 

the doctrines on creation, the science, the Xrpani§ads, 

the memorial verses, the aphorisms, the explanation of 

tenets, the explanation of mantras, — all these are his 

% 

breathing. 


I 


t V 
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12. H qsjT 

rF5?FIT ?n^ 

WI'K f^HT^=hli^ft^^'K^^iqH?^?fTgqp4 ^€rJ|^o 

^Tt^JFFP^ II 

“As the only site of the waters is the sea, thus the 
only site of every touch is the skin, thus the only site of 
every taste the tongue, thus the only site of every smell 
the nose, thus the only site of every colour the 
eye, thus the only site of every sound the ear, 
thus the only site of every determination the 
mind, thus the only site of every knSwledge the 
heart, thus the only site of every act the hands, 
thus the only site of every pleasure the organ of 
generation, thus the only site of every evacuation the 
anus, thus the only site of every motion the feet, thus 
the only site of every Veda, speech. 

13. H w qr 

sifREpr 

'EllrsrT^T 

II 

„ ^ piece of salt, when thrown into water, is 

dissolved^ into mere water, and none is capable of 
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perceiving it, because, from whatever place a person ; 

might take (water), it would have the taste of salt, (but [ 

be no piece of salt), thus, behold, this great being, which 
is infinite, independent and mere knowledge. Springing [ 

forth together with those elements, (the individual soul) 
is destroyed, when they are destroyed. After death, no 
conscience remains : thus, 0 Maitreyl, I hold.” Thus 
said Yajfiavalkya. | 

14. : 

11 I 

Maitreyl said, — “ With regard to the soul thou K 

hast bewildered me, 0 Venerable, (by the saying, — 

After death no conscience remains.) I do not compre- | 

hend that (soul).” YajQavalkya said, — “ Behold, I 
verily do not create bewilderment ; behold this soul is 
indestructible ; its nature is without variance. 

15. m ^ ^ IcK HS[f^ j 

dfen: ^ dfeK fat j 

^ ^3TFftqT^ qq ^ q 

f| ^ q 1| q • • 
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II 

“ For where there is, as it were, duality, there sees 
another another thing, there smells another another 
thing, there tastes another another thing, there speaks 
another another thing, there hears another another 
thing, there minds another another thing, there touches 
another another thing, there knows another another 
&ing ; but how does one, to whom all has become mere 
soul, see any thing, how smell any thing, how taste any 
thing, how speak any thing, how hear any thing, how 
mind any thing, how touch any thing, how know 
any thing? How should he know him by whom he 
knows this all ? This soul is not this, nor aught else ; it 
is unseizable ; for it cannot be seized ; it is not scat- 
tered ; for it cannot be scattered ; it is without contact ; 
for it comes not into contact ; it is without colour ; it is 
not subject to pain or destruction. How should one 
know the knower ? In this manner art thou instructed. 
So far, O beloved Maitreyl, extends in truth immorta- 
lity. Having said thus, Yajiiavalkya went to the 
forest. 


SIXTH BRAHMANA 


B^HADARA^TYAEA-UPANISAD 


381 


irtOT: 11 

Next follows the school commencing from Pauti- 
mashya (1). Pautimashya succeeded Gaupavana, — 
Gaupavana, Pautimashya, — Pautimashya, Gaupavana, — 
Gaupavana, Kausika, — Kaus'ika, Kaundinya, — ^Kaun- 
dinya, S'andilya, — S'andilya, Kausika and Gautama — 
Gautama. 


(1) Two more lists of teachers are given in this 
Upanishad, viz., 4, 6, and 6, 5. 

2 . 

iriJqfqoii^qfqoT 

qnqTq- 

oTT^TFTqq; ^F-fqnqqTrBTqqnqff: ^f^- 

qiTqfq; il 


Agnives'ya — Agnives'ya (1), Gargya,— Gargya, 
Gargya — Gargya, Gautama, — Gautama, Saitava, — Sai- 
tava Paras'aryayana, — Paras'aryayana, Gargyayana, — 
Gargyayana, Uddalakayana, — Uddalakayana, Jabala- 
yana, — J abalayana, Madhy andinayana, — Madhyandina- 
yana, Saukarayana, — Saukarayana, Kasayaiia, — Kasa- 
yana, Sayakayana, — Sayakayana, Kaus'ikayani, — Kausi- 
kayani. 

(1) From Agnives'ya to Kausikayani the names of 
teachers differ from those given in 4, 6, 2. 
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3. qRTi^qf- 

cqRT^^ sncjqjuqfsn^icpjq 3!lTg?:iqqil- qi^qij. 

IT^IT^RSR sif^qT^T^RI qTO^qff&Eqf^qj^^ 

qic^FqiSIoFf: ^Tf&^5qT=5gif&:^q: f^rlqf- 

cqiicqi^#q: qjjcq: frtT^:flfelT^qT5:fTM RT^J- 

qcHRqra> qwqi- 

qq: ^LfsqTF?T3:%5:HT^- 

qRq 5qif^H2qT^^^T§J^r^^?qifr^^qTTqi^Tfl:' 

^ ' ^^q^lflsr^v-qiqf^^ 5Hft=q gTTqqoTT^v:q^_^^jq^ 

tqTajqqf^ ^fqt: qTSq-KHqFJJrS: qisq'^iqq: qs^ 
Hqicqsq^Hq qqiq\qjfq%r^f|qr%f%4^5^fg. 
ft: H^T^: Hqraqr^iqq: Hfiirr^RTT: qi^%q: 
qiTOTt qn ^qqgqn^t qq; l| 

Ghftakaus'ika,— Ghrtakaus'ika, Paras'aryayana, — 
Paras ary ay an a, Paras'arya, — Paras'arya, Jatukarnya, — 
Jatttkarnya, Asurayana and Yaska, — Asurayana 
Straivani^— Straivani, Aupajanghani,— Aupajanghani, 
Asuri,- Asuri, Bharadvaja, Bharadvaja, Atreya, — At- 
reya, Manti, Manti, -Gautama, -Gautama, Gautama,— 
Gautama, Vatsya,— Vatsya, S'andilya,— S'andilya, Kai- 
sorya Kapya, Kaisorya Kapya, Kumaraharita, — Kuma, 
raharita, Galava Galava, Yidarbhl Kaundinya,- — 
Vidarbhl Kaundinya, Vatsanapat Babhrava,— Vatsana- 
pat Babhrava, Pathah Saubjiara -Panthah Saubhara- 
Ayasya Ahgirasa,— Ayasya Ahgirasa, AbhutiTvastra.— 
Abhuti Tva§tra, Visvarupa Tvastra, — VisvarQpa Tvastra, 
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the two As'vins, — the two As'vins, Dadhih Atharvana, — 
Dadhyahh — Atharvana, Atharva Daiva, — Atharva 
Daiva, Mrtyu Pradhvamsana, — Mrtyu Pradhvarh- 
sana, Pradhvamsana, — Pradhvamsana, Ekar^i, — Ekaf^i, 
Vipracitti,— Vipracitti, Vya^ti,— Vya§ti, Sanaru, — 
Sanaru, Sanatana, — Sanatana, Sanaga, — Sanaga, Para- 
me?thi, — Parame?thi, Brahman (1), — Brahman, is the 
self-existent ; salutation to Brahman. 

(l) Paramesth.! denotes Virat, and Brahman, Hirapya- 
grabha. — S'. 


■U:!i 


FIFTH CHAPTER 
FIRST BRAHMA NA 
1. ^ gaT^^groTg^=5q^ II 

II ^ ^ 

f aT^on 

^fll^^JlII 

Infinite (1) is that (2), infinite is this. Prom the 
infinite one proceeds the infinite one. On taking the 
infinity (3) of the infinite one, there is left infinity. 

Om is the ether (4), is Brahman. The ether (5) 
exists of old, the ether is the source of the wind, thus 
said the son of Kauravyayani. That (Ohkara) is the 
Veda. The Brahmanas know (vidur) that by this (name) 
one knows (Veda) all that is to be known (Veditavya). 

_ (1) In the preceding four chapters the knowledge 
ot Brahman in his independent nature has been explained • 
in the present chapter the modes of meditation on the soul 
m Its yarious relations are set forth. These modes not at 
variance with the performance of work, lead to a higher 
and higher state of existence, and effect the gradual 
liberation of the soul from the world. The first of them is . 
tl^ Omkara, as being the most eminent, after which follow 
the commands of restraint, liberality, and compassion.— S'. 
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(2) That (adab) refers to the imperceptible Brahman^ 
who is all-pervading and independent of any relation, this 
(idam) to Brahman as conceived under relations. 
“ Infinite,” Pilri;ia ; the literal meaning of which is full and 
which S'., explains by not finite, all-pervading. It is finite, 
(or full), he continues, as pervaded by the supreme soul, not 
by the individual soul, since the latter is involved in 
relations. “ The infinite,” — considered as effect “ proceeds 
from the infinite,” — considered as cause. — S'. 

(3) Taking the infinite, literally the infinite one, and 
the sense is, comprehending the one identical nature of 
Brahman, by the omission of all relative attributes. 

(4) According to S'., Brahman is the subject, and Kha 
(the ether) the predicate of the sentence. 

(5) The ether (Kha) contains two meanings, as 
ancient it represents the supreme soul, and as the source ©f 
the wind, it represents the inferior Brahman. The sam© 
applies to the sound Om, the representative of Kha. — S'. 


SECOND BRAHMANA 




The three-fold offspring of Prajapati, gods, men and 
Asuras followed as religious students their father 
Prajapati. The gods, having finished their time of 
learning, said (to Prajapati), Tell us, 0 VeneraMe, 
(our duty).” He proclaimed to them the syllable A*, 

B 49 
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“Do you comprehend?” They answered,— “ We do 
comprehend. Restrain your desires, hast thou said to 
us.” He said, “ Om ! you have fully comprehended.” 

2. grsi I?!’ ^ 

^ sqfTfesr ^ ^ 

sric^cqtfqfe II 

Then the men said to him,— “ Tell us, O Venerable, 
(our duty).” He proclaimed to them the letter Ba. 
“Do you comprehend?” They answered,— “ We do 
comprehend. Be liberal, hast thou said to us.” He 
said, “ Om ! you have fully comprehended.” 

? fra sq^rfeST ^ 5Tf q 
ailc^cqifqf^ ^ 

^ ^ fira a[Fq^ 

^qrPlfq II 

Then the As'uras said to him, “ Tell us, O Venerable, 
(our duty).” He proclaimed to them the letter Da. “ Do 
you comprehend ? ” They answered,— “ We do com- 
prehend. Be clement, hast thou said to us.” He said— 
“ Om ! you have fully comprehended.” The same is 
repeated by a divine voice with the force of thunder, 
viz., the syllables Da, Da, Da, meaning, Be restrained 
(dSmyata), be liberal (cfatta), and be clement (cfaj/adh- 
vam). Therefore let one learn the triad of restraint, 
liberality and clemency. 


BRHADAEANYAKA-UPANISAD 
THIRD BRAHMA^TA (1) 


387 


1- ^?Tc5q8J?:'^|o[qftRl | 

=q q qq c[ 

q qq II 

This Prajapati (2) is the heart (hrdaya) (3), this 
Brahman (4), this all. “ Hrdaya ” consists of three 
syllables. The first syllable is Hr. To him who thus 
knows, the senses and the rest (5) perform (abhi^aranti), 
(their work). The second syllable is Do. The senses 
and the rest bestow (dadoti) (power) on him who thus 
knows. The third syllable is Ya. He who thus knows, 
proceeds, (eti) to heaven, (his) place. 

(1) Restraint, liberality and clemency are the highest 
of all modes of adoration; for he, whose passions are 
subdued, who is not desirous of gain, and who is merciful, 
is in possession of all those modes. In the preceding two 
BrShmapas the meditation on Brahman without attributes 
has been explained, the present show the elevated places, 
obtained' from meditating on Brahman as endowed with 
attributes. 

(2) The creator, of all beings. — S^. 

(3) The intellect, abiding in the heart. — S'. 

(4) Brahman, from his growing (bphattvat) and from 
his being the soul of all. — S'. 

(5) The rest, according to S^., means the object of 
the senses, as sound, etc. 
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FIFTH BRAHMA A 0) 


r aripcIT 3ITq: 

n^fT’^fci ^^cic5qaEf?:'K 

H 

3T8a^ hH ct^o^cfguir^: 

%T flqf^cl II 
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Water (2) was at first this (world) (3). Water 
created truth. Truth is Brahman (4), Brahman (created) 
Prajapati (5), Prajapati the gods. The gods adore even 
truth. The name of satya (truth) consists of three 
syllables. The first syllable is “ Sa” the second syllable 
“ TV' and the third syllable “ Fa ”. The first and the 
last syllables (Sa and Fa) are truth (6), the middle is 
falsehood (anrta), falsehood is on either side encompassed 
by truth ; there is, (therefore), a preponderance of truth. 
Falsehood does not hurt him who (thus) knows. 

(1) This Brahmapa has the object of extolling the 
truth Brahman. — B. 

(2) Water indicates here the unmanifested state of 
the world, before its creation, together with the creator, 
therefore the seeds of all creation. — S'. 

(3) The world in its manifestation. — p. 

, (4) The first born, Hira^yagarbha, or the Batrat- 

ma. — S'. 

(5) Or the Vira^. — S'. 

(6) Because these two syllables occur neither in the 
word “ mrtyu ” (death) nor in the word “ anrta,” while the 
middle syllable “ ta ” is found as well in “ mftyu ” as in 
“ anrta — B. 

il 

That truth (1) is Aditya, the Purusa, (dwelling) in 
that orb, and also the Purusa, (dwelling) in the right 
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eye. They abide in each other. The former abides 
through his rays in the latter (2), and the latter in the 
former through his senses. When he quits the body, he 
beholds that pure orb (3) ; the rays do return to him.' 

(1) This section exhibits the meditation on the true 
Brahman in the several localities. — S'. 

(2) The sun assists man by the manifestation of 

objects, and man the sun by perception. 

(3) The moom — S'. 

^ qi| \ 

tmr 5i|Tfcf q gq ^5: II 

Bhtt fthe earth) (1) is the head (2) of the Purusa, 
dwelling in that orb, there being one head and also one 
syHable,— Bhuvah (the atmosphere) the arms,— there ’ 
being two arms, and also two syllables,— Svab 
(the heavens) the foundation (3),— there being two 
foundations and also two syllables. His representative 
name is Ahar (4) (day); for whoever thus knows, 
destroys (hanti) and relinquishes (jahati) sin. 

+v>n section replies to the question, which are 

of til corresponding parts of the body 
of the Purusa whose name is Satya,” in that orb— 

(2) The head from its excellence. — S'. 

(3) Denoting “ foot ”. 

iTi'c X® derived from the root “ Ha ” mean- 

iHo either to destroy, or to relinquish. 
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^l| i\ 5 q^ST qf^ 

1 1 3T^\ ^«=qTqf^qi?ffitf^ qroiH 3rfTl% =q 
^ II 

Bhu is the head of the Purusa, dwelling in the 
right eye, there being one head and also one 
syllable, Bhuvah, the arms, — there being two arms and 
also two syllables. — Svah the foundation, — there being 
two foundations and also two syllables. His repre- 
sentative name is Aham (1), for whoever thus knows, 
destroys and relinquishes sin. 

(1) The derivation of Aham is here the same as that 
of Ahar. 


SIXTH^BRAHMANA 

1. 3# W. qqi qif|qT 

II 

The Purusa, who resembles (1) minii, is the true 
light (2) ; (he abides) within the heart, (in size) like a 
grain of rice or barley (3) He is the Ruler of all, the 
sovereign lord of all ; he overrules whatever exists in 

this universe. 

explains the affix maya” in manomaya.” 
not by Svampa ” (of the same nature with the mind), but 
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by “ object of the mind,” because comprehended either in or 
by the mind. 

(2) Because the mind manifests all, and everything 
is an object of the mind. 

(3) Vide Katha, U., 3, 11, and SvetEs'vatara U., 3, 13. 


SEVENTH BRAHMANA 


II 


qTW}^ q ^ fqptife 


It is said, that “ vidyut ” (lightning) is Brahman, 
for vidyut is derived from vidanat, (tearing asunder) (1). 
Whosoever thus knows, that Brahman is vidyut, tears 
asunder the sins of that (soul) ; for vidyut is even 
Brahman. 


(1) Prom tearing asunder the darkness ; for by 
destroying the darkness of the clouds, lightning is 
manifested. — S^. 


EIGHTH BRAHMANA 


^ ^ pqqjqiTi 

RM qtqRf fRt II 






i 
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Lot one meditate on speech (under the semblance 
of) a milch -cow. Her four udders are the words Svaha, 
Vasat, Hanta and Svadha (1), Two udders, the words 
Svaha and Vasat, feed the gods, the word Hanta (feeds) 
men, and the word Svadha the forefathers. Her bull is 
life, her young one the mind. 

“ Ghee is offered to the gods by pronouncing 

«« o vasat,” rice to men by saying “ Hanta,” and 

Svadhs to the forefathers by saying ** Svadhs 


NINTH BR1.HMANA 

The fire whose name is Vais'vanara is that fire in 
the midst of the body, by which all the food that is 
eaten is digested. From this (fire) arises a noise which 
one hears on closing his ears. When he (1) quits the 
body, he does not hear the noise. 

(1) The individual who experiences pain or pleasure 
in the body. — S. 


TENTH BRAHMA^TA (1) 


<» 
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^?[ g- :5^^ gii^n^ g- =^?^Pi?imrr=5^fe ^ m 
27?7T 2i iff e 


When the Pumsa (2) proceeds from this world (to 
another), he comes to the air. The air opens there as 
wide for him as the aperture of a chariot-wheel. By 
this (aperture) he ascends, (and) comes to the sun. The 
same opens there for him as wide as the aperture of a 
Lambara (3). By this he ascends, and comes to the 
moon. The same opens there for him as wide as the 
aperture of a small drum. By this he ascends, and 
comes to the world (4), where there is no grief, where 
there is no snow (5) ; there he dwells endless years (6). 


(1) In this Brahmapa, the fruits, consequent upon 
the ahovementioned kinds of meditation, are stated. — S'. 


(2) The Purusa who has the knowledge before 
described.— S'. 


drum. 


(3) A kind of musical instrument, probably a large 


(4) To the world of Prajapati. — S. 


(5) Grief denotes mental pain, and snow pain, arising 
from the body. — S. 


(6) Many Kalpas of Brahma. — S. 


BRHADlRANYAKA-UPANISAD 395 

; ELEVENTH BRAHMAN A 

1- sjq^ q 

^ ^tol qw crqT q ERPT^uq-^ qm%q 
q I^q qqq ^qr q qqqflTq^^T^Tqfe q^q^ 
% ^'t^R ^qfe q t^q || 

The greatest pain surely is that, which one endures 
from sickness. Whoever thus knows, gains the highest 
world. The greatest pain surely is (to think) that they 
carry one after death to the forest. Whoever thus 
knows, gains the highest world. The greatest pain 
surely is (to think) that they lay the (body of the) 
deceased in the fire. Whoever thus knows, gains the 
highest world. 


TWELFTH BRAHMANA 

1. eT5? 3TI|^5I qj qiOTTcqFifr 

^qj q q^OT 

f q^qqj 

SITciq: fqqf ^ 

^^15 fqffq^ H f qif&iqr nr qr^: 
qi^^qqfeiqT^q ^cqi qtucrt Tpqgjqlfq h 
1vi^qT=q q ^ Hq?f&T 

fqsift ^fqfq RMT q ^ qi^t Hqif&T 

?:q5% gqffoT f qj Hqffcq 

^cq?% q ^q || 
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Some say, “Food is Brahman.” This is not so; 
food decays (1), without (the support of) life. Others 
say, “Life is Brahman.” This is not so; life dries up 
without (the support of) food. Those deities (2) verily, 
when becoming one, attain the highest state (3). Thus 
(reflecting) Pratrda said to his father, — “ Can I do any 
good or evil to one who thus knows?” He answered 
(checking him) with his hand, — “ Do not (speak thus), O 
Pratrda ; for who, that is, the unity of them, can ever 
obtain the highest state?” He (4) said to him “ Vi ” ; 
food is verily “ Vi ” ; for all these beings enter (5) food. 
(Again he said to him) “ Earn ” ; life verily is “ Ram ” ; 
for all these beings sport in life. Into him who thus 
knows, enter all beings ; in him sport all beings. 

(1) While Brahman is without decay. — S'. 

(2) Food and life. 

(3) The state of Brahman. 

(4) The father. 

(5) Are dependent upon food. 


THIRTEENTH BEAHMANA 

1. mart aiOTt 

The Uktha (1) is verily life ; therefore (let one 
ineditate on) the Uktha ; for life causes this all to spring 
up, (utthapayati). From him who thus knows, springs 
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up a son who knows the Uktha, and is firnn Whoever 
thus knows, gains the same nature (2) and the same 
place with the Uktha. 

Uktha is the principal mantra in the rite called 
MahEvrata. The Uktha is the principal rite, and life is 
also first among the other functions, — S'. 

(2) S. explains SEyujya by identity of body, organs 

consciousness. The Sayujya and SalokatE are two of 
the^ five kinds of liberation which are specified in the S'ri- 
Bha^vata, 3, 29, viz., Salokya, Sarsti, SEmipya, SErupya 
and Ekatva. Vide, S'abda K. D. 

2. qg: juq-f % 

q t^q || 

The Yajus is verily life ; therefore (let one meditate 
on) the Yajus; for in life are all these beings united 
(yujyante). With him who thus knows are ail beings- 
united for the sake of his superiority. Whoever thus 
knows, obtains the same nature and the same place 
with the Yajus. 

3. rtot) % 

Igqrq 

^qfe q 1| 

The Sama is verily life ; therefore (let one meditate 
on) the Sama ; for in life meet all these beings together 
(Samyanci). For him who thus knows meet all these 
beings together for the sake of his superiority. Whoever 
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thus knows, obtains the same nature and the same place 
with the Sama. 

4. 8?^ aioTf I m sitoTf t f? 5n?7^ Iji shot: 

835F5T q |1 

The Ksattra is verily life ; (therefore let one 
meditate on) the Ksattra ; for life saves (trayate) this 
(body), when it is wounded (Ksanitoh). Whoever thus 
knows, gains the Ksattra which is Attra (1), and obtains 
the same nature and the same place with the Ksattra. 

(1) Attra means, according to S'., what is not 
preserved by another (na trSyate anyena kenacit, iti attram). 
Ksattra which is Attra seems to denote one who is not 
preserved by any body else, that is to say, who preserves 
himself. 


FOURTEENTH BRAHMANA (1) ' 

viqfu 


BhQmi (earth), Antariksa (the atrposphere), Dyau 
(the heavens) are eight syllables (2); the first foot of 
the Gayatrl consists of eight syllables ; this (foot) of the 
Oayatri is that (nature of the earth, of the atmosphere 
and of the heavens). Whoever thus knows the (first) 
foot of the Gayatrl, conquers all that is in the three 
worlds. 


r- 
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fourteenth introduction to the 

torti, Z i a* present Brahmana is to s?i 

rth the meditation upon him, represented by the GSyatrl. 

(2) See a similar play with letters Chh- U., 1, 3, 6 7. 


2. ^ ^TqT?ft5qgR^?:iQrqgT8cR'K. f qj Wq 

Iqi^I qrqdiq R?n ^liq:g 

qtS^^T ^ II 


he RcEh) Yajurhsi (and) Samani are eight 
sy ables ; the second foot of the Gayatri consists of eight 
syllables ; this (foot) of the Gayatri is that (nature of 
the three Vedas). Whoever thus knows, conquers all 
that is conquerable by the knowledge of three Vedas. 

3. mofisqT^ sqrq i^TswFqgi^'K f qj qqi 

%qT^r qqfU airq qiqs ^qfe 

qrsfqi t^q^q qq qq 

^511 ^q ^q qqfq q| =qg0 ^ 

^ |fq u^g^qq i;3r ^qgqfi: qqq^q'^ 

"1^ raqi q^RT qqRi qis?^ qq ^ ii 

Prana (the vital air which goes forward), Apana 
(the vital air which descends), (and) Vyana (the vital 
air which equalises), these are eight syllables ; the third 
foot of the Gayatri consists of eight syllables ; this (foot) 
of the Gayatri is that (nature of the three vital airs). 
WTioever thus knows the third foot of the (Gayatri) 
conquers all that has life. Again, the turiya (the 
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fourth), the Dars'ata foot of the Gayatrl, is the Paro 
Eaja (1), which sheds rays. What is (commonly called) 
Caturtha (the fourth), is (the same as) the “ turlya 
It is, as it were, beheld (dadrs'a) ; hence it is called the 
Dars'ata foot. (It is called) Paro Raja, because it sheds 
rays upon ail the dust-born creatures of the universe. 
Whoever thus knows that (foot of the Gayatrl), is 
radiant with power and glory. 

(1) Paro Rajs, Aditya or the sun, the representative 
nf Brahman. 

4. ^E[T nraf§g[ 

^ clFIT dl clcHcq 

mart I ^ HctlM 

iIR5qsqTr4 HtIr 

ami % 

ri^FIT^Fra'l R4 H H qpUT 

STJRIf ^ 5naTP.^TJ!^ II 

This Gayatrl (1) is founded upon the fourth, the 
Dars'ata foot, the Paro Raja. This (fourth foot) is 
founded upon truth. The eye is verily truth ; for (that) 
the eye is truth (is evident). Hence, if at present two 
have entered upon a dispute (one saying), — I have seen, 
the other,— I have heard, then we believe him, who has 
said, I have seen. Truth is founded upon power ; life 
is verily power. Upon this life (truth) is founded. 
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Therefore it is said, power is stronger than truth (2)* 
In the same manner the Gayatrl is founded upon that 
which bears a relation to the soul for this (Gayatrl) 
preserves (tattre) the Gayas ; the vital organs (Pranas) 
are the Gayas ; therefore, because it preserves the Gayas 
(gayariistattre), it is called Gayatrl. The Savitrl 
which he (3) teaches, is this (Gayatrl) ; it preserves the 
life of him to whom he has taught it. 

(1) This Gayatrl with its three feet representing the 
world in its twofold state, as being endowed with form, and 
as being without form. — S'. 

(2) Vide Chha. U., 7, 8. 

(3) The teacher. 

Some (1) call this Savitrl Anustup, (saying), 
“ Speech is Anustap ; we repeat that speech is Anustup.” 
Let none do so, let him call the Gayatrl Savitrl. If one 
who thus knows, receive even many (gifts) (2), yet he 
would not receive so much as is equal to one foot of the 
Gayatrl. 

(1) Some followers of Veda schools. 

(2) Many gifts, at the time of investiture, when the 
pupil begs for presents. 

6. q q?:- 
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qG[rti§qr«?’4 qif&r q?=c,T5rcqf^- 

JIstqicHTS^^qr q^maqi^qi^^qi 3^14 

q? qd?:?!! ^ q;q qqRl qq ^ 

’^iqcqfq^istqT^ K 

If one receive the three worlds, full (of all their 
fiches), he would obtain (no more than is equal to) the 
first foot. Again if one receive as much as the science 
or the three Vedas extends, he would obtain (no more 
than what is equal to) the second foot. Again, if one 
receive as much as all that has life extends, he would 
obtain (no more than what is equal to) its third foot. 
Again, the fourth Darsata Paro Eaja foot of the 
Gayatrl is never by any one obtainable (1). Hence 
how could he receive (an equivalent) which extends 
so far ? 

(1) Obtainable by any wealth which may be given. 

7 ,. Hq^^qjq qiq>q^qjqq) fqqi^ fqq^ "q^^q^iqqfe 

qff q^% qqiq qd^^sHiqqf rt 

qiq^^ q fl^qiqHTq?^ ERTqt qj q 

Iqi^q H qijq: q^qi qqgq^g^sfqq: 

qiqfqfq qi || 

This praise of this Gayatrl is given in the following 
Mantra :— Thou art of one foot (1), of two feet, of three 
feet, and of four feet; for thou art not obtained. 
Salutation to thy fourth Dars'ata Paro Raja foot. May 
this (enemy of thine) (2) not accomplish this (work) (3). 




» 
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If (one who thus knows) hates any body (and 
makes against him this invocation), “ this (man is my 
enemy) ; may his wish not be accomplished,” then the 
wish of the latter will verily not be accomplished, if he 

make against him the invocation, “I have obtained 
his wish 


(1) The first foot, representing the three worlds, the 
second representing the knowledge of the three Vedas, the 
third representing all living creatures. 


_ (2) Enemy, sin. The sentence is elliptical, but the 

above sense appears to be intended ; which is corroborated 
Dy the explanation given by the .Upanisad itself. 


(3) By which he seeks to harm thee. 


II 


Janaka, the king of the Videhas, thus addressed 
Budila, the son of As'vatarasva,— “ (If) thy saying that 
thou knowest the Gayatrl (be true) then why hast thou 
become an elephant to carry (me) ? ” He said,— “ I did 
not know the mouth of the Gayatrl, 0 king of kings.” 
Its mouth is fire. Even much wood, thrown into fire, is^ 
consumed by the same ; in like manner, one who- 
thus knows, although committing many sins, consumes 


. , 
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them all, becomes clean and pure, and is without decay 
and immortal. 


FIFTEENTH BRAHMANA 

1. qn^OT 1 mi ^^=5iqT|5 

q% f:q qi^qM^q q^qiln qisniq# 3^: 

HTSfq^ I 1 ^ \ 

qjdl- pq?: | ^ qq 

fqqi 3TCTTFq^Trq | 

. g^sq?qq^|Hq^qi ^ fq^q II 

Open, 0 Pu§an, the mouth of truth, concealed in 
tb© golden vessel (1), to (me who have been) devoted to 
true piety, for the sake of beholding (the truth). O 
Pfisan (2), thou sole 5si (3), Yama, Surya, son of Praja- 
pati, do withhold thy rays, diminish thy splendour, that 
I may behold thy most auspicious form. I, that Purusa, 
am immortal. (Let) my vital air (join) the wind ; then 
(let) my body, when reduced to ashes, (join) the earth, 
pm ! Kratu, remember (my) acts ; Remember, O Kratu, 
remember my acts, remember ! Guide (me), 0 Agni, by 
thq road of bliss to enjoyment ; O god, who knowest all 
dispositions, deliver (me from) crooked sin. Let us offer 
thee our best salutation (4). 

'' Safikara thus explains this passage : He who has 

performed both acts of knowledge and rites, prays to the . 
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®un at the time of his death, holding a golden vessel in his 
hands. As a valuable thing is concealed in a vessel, so 
Brahman, who is denoted as truth {vide 5, 4), and who 
abides in the resplendent orb of the sun, is concealed from 
him whose mind is not concentrated. 

(2) Pusan from PosaniEt, because he upholds the 

world. 

(3) Rsi from Dars'anEt, the sole beholder, or from x 
to go. Surya, ekEki caratiti ; Yama, jagatah saihyamanam 
tvatkytam. — S'. 

(4) The whole passage is nearly identical with 
YEjasaneya S. U., 15 — 18. 






ifili 


SIXTH CHAPTER 

FIRST BRIHMANA 

1- ^ J I ^ ^g^ ¥1^ jfyoj^ 

t 3%g^ 3=%5S[ ^T?IT Vl^cqfq ^ 

Whoever (1) knows what is oldest and best (2), 
becomes the oldest and best among his own. Life is 
verily what is oldest and best. Whoever thus 
knows, becomes the oldest and best amongst his own 
and also amongst others, should he wish so. 

wh»+ declared that life is the Gayatrl. For 

whah reason again is the Gayatrl respresented by life and 

1 'r?” ’ answert “ru^e 

e IS the oldest and best, not so speech, etc. The nresent 

StribSes ^'o^tl°’'^®°* to determine, how life has those 
atoibutes. Or the connection of this with the preceding 

_ pter may also thus be stated, — The meditation upon life 

life which in th Sama, etc. The meditation upon 

as t^Rs t -• 1 enunciated merely 

not meant to ^ITrl 5®^® continued, although it is 

evident eVl f meditation. This chapter, as is 

W I compilation ” Which it 

bear.^ has rather the object to enumerate the special fruits 
nor before, which result from a rdTaSTn 
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r^ -\ of S', is thus prefaced by A G 

th^e restraint, liberality and clemency] 

BraiZn'^hf/r ,"*“1 “ « -o 

arahman, the fruit of such a meditation, the place gained 
thereby, and the adoration of Aditya and the other (feities 

W 'thr°v'‘ The sixtrchapS 

Whicf i« nn+ p" explain especially the meditation on that 
S it ’ Brahman together with the fruit, resulting 
is the rf ceremonies, of which the Srimantha 


(2) Vide Chhand. U., 5, 2., 4. Br. A. U., 4, 1, 3. 

2- ^ f I ^ srf^r 


Whoever knows the best foundation (1), becomes 
best founded among his own. Speech is verily best 
founded. Whoever thus knows, becomes best founded 
amongst his own, and also amongst others, should 
he wish so. 


(1) Vasistha means either best founded, or best 
clothed, of which is the effect from a superior power of 
speech. S'. Vide. Ch. 5, 2, 4. Br. A., 4, 1, 2. 

3. ^ I t ^ 

g% q ^ II 

Whoever knows the best standing place, is best 
placed ; he stands firmly on what is even and uneven. 
The eye (1) is verily a firm standing place; for by 
the eye he stands firmly on what is even and unevefi. 
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Whoever thus knows, stands firmly upon what is even 
and uneven. 

(1) Br. A., 4, 1, 4. 

4. qj ft ^ f ^ t 

Ht STf5qHq5[I: q qsfq 

^iFR^ ^ ^4 t?: I! 

Whoever knows what is treasure, obtains whatever 
he desires. The ear (1) is treasure; for in the ear all 
the Vedas are treasured. Whoever thus knows, obtains 
whatever he desires. 

(1) Br. A. 4, 1, 5. 

5. qj 5 qj aiTiqqq tqiqfifi'K ^^qiqT qq^nqfifi 5FnqT qqr qr 

qTTqqqqrqqq'^^ ^^qrqi Hqq^iqqq st^rt q qq ^ II 

Whoever knows the place of refuge (1) becomes a 
place of refuge amongst his own. Mind (2) is verily the 
place of refuge. Whoever thus knows becomes a place 
of refuge amongst his own. 

(1) For the mind is the place, upon which the organs 
and their objects are dependent, the objects of the senses 
being enjoyed by the soul through the mind.— S'. 

(2) Vide Br. A., 4, 1, 6. 

6. qt ^ q qqrrqfci ^ qqiiq% f qqiqr q wqffi: 

qqiq^ f q^qi q^fqq qq || 

Whoever knows Prajapati (the lord of creation), 
becomes rich in offspring and in cattle. The seed is 


; \ ■ . ■ ■ . % 
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the source of creation. Whoever thus knows, creates 
offspring, and becomes rich in cattle. 

7. % mUTI 3m # % 

'clrsfil^ 'TFTim 

H m ^ II 

The vital organs (1), disputing about their superior- 
ity, went to Brahman (2), and spoke to him, — “Who 
amongst us is best founded.” He said,— “ He amongst 
you is best founded, by whose departure the body is 
thought to suffer most.” 

(1) Speech and the rest S'. Vide Chh. TJ., 5 — 15, 
Pras'na U., 2, 2 — 4, where the dispute among the organs is 
also described. 

(2) Brahman means here PrajSpati. 

8. ^TT ^3^ ^ 

ftfrl % 31^3?# qimr 57]tJFd: q^- 

^iquf %r'<ET qmqtTRi 

f II 

Speech departed. Eeturning after the absence of a 
year, it said, “ How could you live without me?” They 
said,— “ As dumb people who do not speak by speech, 
breathing by the vital breath, seeing by the eye, hearing 
by the ear, thinking by the mind, and begetting children, 
so have we lived.” Then speech re-entered (the body). 
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ri^TOT q^fiifriyqT 

I =qg: II 

The eye departed. Eeturning after the absence of 
a year, it said, — “ How could you live without me ? ” 
They said — “As blind people, who do not see by the 
eye (live), breathing by the vital breath, speaking by 
the organ of speech, hearing by the ear, thinking by 
the mind, and begetting children, so have we lived." 
Then the eye re-entered (the body). 

10. msf'K cfcHofcHi 

Hl'JlR f^K^r rfHHl 

The ear departed. Eeturning after the absence of 
a year, it said, — “How could you live without me?" 
They said,— “ A,s deaf people, who do not hear by the 
ear (live), breathing by the vital breath, speaking by 
the organ of speech, seeing by the eye, thinking by the 
mind, and begetting children, so have we lived." Then 
the ear re-entered (the body). 

11. JWl qMirfrilWR sftfq- 

^ grsfT qTtJTJ=g[: 

qRT ^scthri: spnqqjqr 

qiq%5T ^ fR; II 

The mind departed. Eeturning after the absence 
of “a year, it said, — “ How could you live without me ? " 
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They said, — “ As idiots who do not think by the mind 
(live), breathing by the vital breath, speaking by the 
organ of speech, seeing by the eye, hearing by the ear, 
and begetting children, so have we lived.” Then the 
mind re-entered (the body). 

cTNl J^CTcr?^; sqqq W^- 

The organ of generation departed. Returning 
after the absence of a year, it said,--“ How could you 
live without me?” They said, — “As impotent people 
who do not beget children (live), breathing by the vital 
breath, speaking by the organ of speech, seeing by the 
eye', hearing by the ear, and thinking by the mind, so 
have we lived.” Then the organ of generation re- 
entered (the body). 

Then, the vital breath being about to depart, as a 
great, noble horse, born in the Sindhu country, raises its 
hoofs, so it shook those vital organs (from their places). 
They said, — “ Do not depart, O venerable. We cannot 
live without thee.” “ If I am such, then offer sacrifice (1) 
to me.” (They answered), — “ Be it so.” 

(1) Or, as S', explains it, “ tribute”. 
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14. hT f q?T 3Ti qgl 

qgj 3?^ ^ % 

%T^ i% ^I^«T 3Tlci^- 

q-d^'+^w^s^urqt ff f ^ sng 

=1T^ ^ ^ 

3n=qm*^(^lr^TW[?r%H^ cR-TFRA f:qj=^ 

FT?q?^ II 

Speech said, — “ That I am founded, is, because thou 
art founded.” The eye said, “ That I am a standing 
place, is, because thou art a standing place.” The ear 
said,— “ That I am a treasure, is, because thou art a 
treasure.” The mind said,— “That I am a place of 
refuge, is, because thou art a place of refuge.” 
The organ of generation said,— “ That I am a 
source of procreation, is, because thou art a source 
of procreation.” (Life said),—" If I am such, what 
then is my food, what then is my foundation?” 
(They said), All this whatsoever, horses, worms, 
small insects, locusts, and so on, is thy food ; the waters 
are thy dwelling place” (1). He who thus knows, does 
not eat (any food) which is not to be eaten (2), nor does 
he take (any gift) which is not to be taken (3). There- 
fore those acquainted with the Vedas who thus know, 
sip water when commencing to eat, and sip water 
(again) after they have eaten, thinking, that (thereby) 

they have clothed the naked (life). 
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(1) Or thy garment. 

(2) He is not guilty of any fault by eating food 
■which is prohibited. 

Q/ . Thus I rendered “ anannam ” in accordance with 

^ankaras explanation. It is the same term which in the 
nrst half of the sentence is translated by “ not to. 
be eaten ”. 


SECOND BRAHMANA 


1- ^ qWl?lT 3TT5iFTFT 

^ ^ 5lfcil?TMgf^gFq|% 11 

S'vetaketu (1), Aruneya (2), came to the assembly 
of the Paficalas. He came to Pravahana, the son of Jlvala^ 
who was attended by his courtiers. Seeing him, he salut- 
ed him by the words “ Is it thou, 0 youth (3) ? ” He 
answered, “ Ah, yes, 0 friend ” (4). ‘‘ Art thou instruct- 
ed by thy father ? ” He said, “ Om (I am).” 

(1) All that has been omitted in the former chapters 
of this Upanisad, is to be mentioned in this part, the 
Khiiakan.da At the end of the seventh chapter he who- 
has been addicted during his life to both, to knowledge and 
to the performance of rites, asks on the approach of death 
for the road of Agni with the words “ A.gni lead me on the 
good path By the qualification of good ” the existence 
of many paths is indicated, and the roads themselves are 
paths towards the acquirement of the effects, resulting from 
works. They succinctly show the whole result of worldly 
endeavours, be they works flowing from mere natu’ral 
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knowledge or from scriptural knowledge. Although, there- 
fore, natural sin has been explained in the words “ threefold 
is the offspring of Prajapati,” and also its effects in the 
words: “He has not to perform this work,” and although 
the consequences of scriptural knowledge have been set 
forth at the end of the topic on “ the obtaining of the nature 
of the three-fold food ” and at the commencement of the 
knowledge of Brahman, as implied in the injunction to 
abstain from those consequences, yet it has merely been 
said, that by work alone the world of the forefathers and 
by knowledge and by work, accompanied with knowledge, 
the world of the gods is gained, but by what means either 
is to be obtained has not been stated. To exhibit them and 
to give finally a succinct view of the whole meaning of the 
S'Estra, is the object of the present Khilakapda. S'.— -The 
present narrative, with the modification of some words, is 
essentially the same with Ohh. U., 5, 3 — 10. 

(2) Arujjeya, the son of Arupi, who is the son of 
Arupa. — S'. 

(3) The address of the king is merely Kumara, of 
which the last syllable is Pluta (three times the length of a 
short vowel), to indicate contempt, says — S'. 

(4) Svetaketu returns the salutation of the king by 
the simple syllable, Bhd’ with Pluta, which, according to S'., 
is not a particle suited in addressing a king. 

^ ^ ^ 

, T4: rqijqTO qr qc^qi qi 'Fqiq 

ftcjqrot qiffef ^ q 1 1 

qfqfqi i 


r- 
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^5=^0 fq^t %% 

fr^ II 

Dost thou know, how the creatures who depart 
this life, proceed on different roads ? ” “ He said, — “ I do 
not know. Dost thou know, how they return to this 
world ? ” He said, — “ I do not know.” “ Dost thou 
know, how many, who have quitted again and again 
this world, no more return to it ? ” He said, — “ I do not 
know.” “ Dost thou know at which sacrifice the waters 
become the words of man, and rise to speak?” He 
said, “ 1 do not know.” “ Dost thou know the means 
of obtaining the road, which is called Devayana, or the 
road, called Pitryana, (that is to say, dost thou know) 
by which work the road to the world of the gods or of 
the forefathers is obtained? It is heard (also) the 
words of the Rsi (1), I heard of two roads, the one (2) of 
the forefathers ; and the other of the gods (either of 
which must be proceeded on) by mortals. As distant 
as is the father from the mother (3), (distant is the one 
road from the other).” “ I do not know anything of all 
this,” said he. 

(1) Of the Mantra. — S'. 

(2) Leading to the world of the forefathers. 

(3) Father and mother denote heaven and earth, the 
two halves of the mundane egg. — S'. 

3. ^ 

aiisitTTft fqdi m #1 


I 


I 
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2Fc[^ ^ ^ f 

^ II 

Then he invited him to sit. Not heeding the 
proffered seat the youth hastened away. He went to 
his father and said to him, “Hast thou not before 
declared us to be instructed (in all science) ? ” “ What 

then, O youth of subtile mind?” “The man whose 
companions are kings, asked me five questions, of which 
I did not know one.” “ Which are they?” “These,” 
and he mentioned them one after another. 

4. g ^ w ^ gqiif 

^ ^ 

g 3TRJTW JT5f qqT^uiFT 

cJHlT fTFn =qcfip: 

^ II 

He said, “Thou must know, O beloved one, that I 
told thee all which I know myself. Up then, (xoing 
there, let us perform' the service of a Brahma student 
<to the king).” “ Do thou go, O Venerable.” Gautama 
went, where Pravahana, the son of Jivala held his 
residence. (The king) bringing a seat for him, had 
(also) water brought ; then he made the oblation 
according to rite. He said to him, “We grant thee a 
boon (1) 0 respected Gautama.” 

'■ (1) By which is meant a gift of cows, horses, etc. — S'. 
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5. pf fl ^ 3 |TO:?27T5% ^TTOTW^ci 

t ^ H 

He said,— “(I accept) the boon which thou hast 
promised me. Explain to me the word which thou hast 
said before to the youth.” 

6. ^ til I ^ m^qioTi II 

He said, “ That is a boon concerning gods ; name 
one concerning men.” 

^ 3qqf?g 1 
ii 

He said, Thou Icnowest well, I have enough of 
gold, of cows and horses, female slaves, dependants and 
garments. Do thou not withhold from us the gift which 
is great, permanent, and extends (to many generations).'* 
He said, “Verily according to rite thou desirest, O 
Gautama (to obtain knowledge from me).” He said, 
“I approach thee as pupil according to the rite” (1). 
With words others also approached of old (2) (their 
teachers). He resided there through the mere name of 
a respectful gift. 

(l) Enjoined by the Sastra.— S'. » 

E 53 


'll 
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(2) Brahmans went to Ksatriyas, or Ksatriyas to 
Vais'yas for acquiring knowledge, only with words, and not 
with presents. 

8. ^ qsiTT ftT'T?:TSfT^2r fqflW^I q^q 

fq^cl: q qiUcq ^qiB qi fq^ gwf 

q^qifq flq |q?ciqffq || 

He said,- “ Do not hold us guilty, 0 Gautama, as 
thy forefathers (held not guilty my forefathers). That 
this knowledge in former times was not possessed by a 
Brahmana thou knowest thyself. But I will explain it 
to thee; for whoever could refuse it to one who thus 
speaks. 

9. 31^ 1 q?:qif^5q qfq^qql fq|- 

^t: i|fq q^qr snfrq 1:1511 ^qq% H 

That world (1) is the fire, O Gautama. The sun 
Aditya is its fuel ; his rays the smoke (2) ; the day the 
flame (3) ; the quarters the coals (4) ; the within lying 
quarters (5) the sparks. The gods (6) offer faith to this 
fire. From this offering king Soma springs forth (7). 

, (G The king answers first the fourth question, be- 

cause, says S'., on its solution also the other questions are 
solved. That world, viz., the heavens. 

(2) As likewise rising from the fuel. — S^. 

(3) Being alike through manifestation. — S'. 

(4) Resembling them by their bringing to rest.— S'. 
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(5) Flying off from the other quarters like the sparks 
from fire. — S'. 

(6) Indra, and the rest. — S'. 

(7) He is king of the forefathers and of the 
BrEhma^as. — S'. 

^?[t; ci^qj ffs; IJ 

Or Parjanya (1) is fire, — 0 Gautama ; the year (2) 
is its fuel ; the clouds the smoke (3) ; the lightning the 
flame (4) ; the thunderbolt the coals (5) ; the thunder 
claps the spark (6). The gods offer king Soma to this 
fire. From this offering rain springs forth. 

(1) Parjanya, the second locality of the offerings, is 
the tutelary deity of rain. — S'. 

(2) The two offerings of the fire sacrifice, the 
offerings in the morning and in the evening, exist in this 
world in a manifested form, as do also the necessary appli- 
ances of the sacrifice, viz., the sacrificial fire, the wood, the 
coals and the sparks of the fire, the things which are offered 
as milk, ghee, etc. When they rise to the other world, to 
heaven or their unmanifested state, they exist according to 
their subtile nature as do also those appliances. Again, at 
the time of manifestation, or at the creation of the world 
the ceremonial work is changed by assuming the state of 
the fire of the atmosphere, etc. The same changes undergo 
also at present the work, called fire-sacrifice. In this 
manner the whole world is the effect of the invisible 
changes of the two offerings of the fire-sacrifice. Those six 
necessary appliances will be mentioned afterwards for the 
sake of extolling the two offerings ; but here, where the 
consequences, resulting from the work of the sacrifices are 
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to be explained, the object is to set forth the doctrine of 
the five fires as the cause of obtaining the northern path 
'for the enjoyment of the fruit derived from special -work. 

The organs of the body in their relation to the soul are here 
the offering priests of the fire-sacrifice. Considered in their 
relation to the gods, they are Indra and the other gods 
■who are the offering priests for the fire of heaven, etc. 

They offer the fire-sacrifice for the sake of the fruit, 
derived from it. When they have enjoyed the whole 
fruit, they perform the same sacrifice again. In this 
manner the organs are called gods. In this our present 
state, also, any offering, as milk, etc., dependent on the rite 
of the fire sacrifice, which has been thrown in the sacrifi- 
cial fire and consumed by it, enters in its invisible, subtile 
form, together with the sacrificer, this world further in the 
form of smoke, the atmosphere, and from the atmospheres );■ 
the heavens. These are the subtile waters, the effect of 
offerings, the part of the fire-sacrifice, bearing the name of ij 
faith, which at the world of the moon create another body ! 
for the sacrificer, and when entering the heavens, are 
offered. Therefore the waters which are parts of the fire- ; 

sacrifice and the cause that the sacrifice obtains another 
body in the world of the moon are called faith. They bear 

the' name of waters, because the greater part of their com- | f 
position is water. The fire-sacrifice however, is merely a i ! 
representative of all the other Tedic rites, and what has i i 
been said about the former, applies also to the latter. — S'. 

^ (3) They are smoke, either from their being produced ' 

from smoke or from their similar appearance. — S'. ' ; 

(4) Both having the po-sver of manifestation.— S'. ;i ' 

(5) Both being alike extinguishable and hard. S'. ■ 

(6) Both flying off and being alike frequent.— S'. 


11. 5Pf4 I 
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This world (1) is fire, 0 Gautama. The earth is its 
fuel (2) ; fire the smoke (3) ; night the flame (4) ; the 
moon the coals (5) ; the stars the sparks. The gods 
offer rain to- this fire. From this offering food springs 
forth'. 


(1) This world, the place where living creatures are 

born, and have their enjoyment. S'. 

(2) For by the earth, furnished with the means of 
enjoyment for innumerable living creatures, this world is 
nourished. — S'. 

(3) It is fire, q.s rising from the earth in the same 
manner as smoke from fire. — S'. 

(4) The night is the flame, because as the flame has 
its origin from the connection of fuel with fire, so the night 
from the connection with its fuel; viz,, the earth, the 
darkness of .the night being called the shadow of the earth, 
S. To which A.. G. adds ; for darkness is the place of 
EEhu, and this is the shadow of the earth. 

(5) The moon is the coals, from similarity of origin ; 
for as from the name, coals are produced, so the moon is 
produced in the night. Or because both are alike 
extinguishable.— S'. 

12. 3# 5^1=^%^ g-taoii ief ^TiTf%- 

Iffd dPTT 9Efi3^ II 

Man is fire, O Gautama. His open mouth is the 
fuel (1) ; breath the smoke (2) ; speech, the flame (3); 
the eye the coals ; the ear the sparks. The gods offer 
food in this fire. From this offering seed springs 
forth. " 


'll 
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(1) For through the mouth man is lighted up, 
enlightened with regard to speech, study of the Vedas, 
etc. — S'. 

(2) Both rising equally upwards. — S'. 

(3) From their like power of manifestation. — S'. 

13. qr ^ q.q ^ qt- 

^qr >qr 3TTf^ g^qr 

gqqfe sftqfq qiqsftqqtq qqifeq^ || 

Woman is fire, 0 Gautama, her haunch the fuel ; the 
hairs on the body the smoke (1) ; the organ of genera- 
tion the flame (2) ; cohabitation the coals (3) ; the fits 
of enjoyment the sparks. The gods offer seed in this 
fire. From this offering man springs forth (4). Be 
lives as long as he lives (5). When he dies. 

(1) Both rising equally upwards. — S'. 

(2) From likeness of colour. — S'. 

' (3) Both equally extinguishing— S'. 

(4) In this manner the waters, bearing the name of 
faith, are gradually offered in the fires of heaven, of 
Parjanya, of this world, of man, and of woman, and having 
assumed gradually a grosser and grosser shape, they are the 
cause of the creation of man. And thereby the fourth 
question, viz.. Dost thou know, at the offering of which 
sacrifice, the waters becoming the worlds of man, rise to 
speak ? is decided, viz., they become so, on the per- 
formance of the fifth offering in the fire which is woman, 
when the waters become seed. — S'. 

^ (5) As long as the fruit of the work continues, which 

had been the cause of his having assumed his present 
body. — S. 


^ , ... 

; 
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14. f%- 

m ^f]U r f4?5fef 

3^ 3^T|cq 2^qT RI?q?:qaf; 

II 

Then they (1) take him (2) to the fire ; his fire 
becomes fire : his fuel, fuel ; his smoke, smoke ; his 
flame, flame ; his coals, coals ; his sparks, sparks. The 
gods offer man in this fire. From this offering, man in 
radiant splendour springs forth. 

(1) The Rtviks or priests, performing the last 
rites. — «. 

(2) The deceased who in' this case is himself the 
offering. — o. 

15. ^ q 

^sfq^fqRRq?5qf%qTSff| 3TIl^I0Tq8i[qTi^qiqq^T- 
?fT^qijqTRT3^^ir^?T ^q^qiT- 

3[il^?7qira[3T%q qFqw^i?3# qrq?! susTO 

flqqfe 311^5 qi:T: quqdl q^lFrl ^qj q 

11 

Those (1) who have this knowledge (2), and those 
who in the forest (3) meditate with faith on truth (4), 
obtain the flame (5), from the flame the day ; from the 
day the light half of the moon ; from the light half of 
the moon the six months when the sun moves to the 
north ; from those months the world of the gods ; from 
the world of the gods the sun ; from the sun the world 
of the lightning. Those who have obtained the world 
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of the lightning, are removed by the Puruaa created by 
the mind (6) to the Brahma worlds (7). In those- 
Brahma worlds exalted they live infinite years. For 
them, there is no return (to this wmrld) (8). 

(1) The present section replies to the first question 
and to part of the fifth, viz., “ Dost thou know, in what way 
the creatures, departing this life proceed on different 
roads ?” and “ Dost thou know the means of obtaining the 
road which is called Devayana ? 

(2) Those who thus know. The knowledge does not 
refer to one of those fires only, but to the five fires together, 
as is evident from the Chha. U., where (5, 10, 10) the 
knowledge of the five first is expressly mentioned with 
reference to the same topic. The knowledge concerns the 
nature of those first and not the comparisons, which are 
only made for the sake of extolling the fire-sacrifice. But 
how are those who thus know? not the householders in 
general ; for those among them who have not the knowledge 
of the five fires, are to gain the worlds of smoke as the 
fruit, etc., resulting from sacrifice, gifts and austerity, (16). 
Hot those who have retired to the forest, nor religious 
mendicants ; for they are mentioned in the passage of the 
text immediately following, “those who in the forest,” and 
the knowledge of the five fires has connection with the work 
of the householders, and not with that of hermits, or 
religious mendicants. Nor lastly the BrahmacEris, be- 
cause their entering upon the northern path is proved by 
the Smrti. Therefore the words “ those who know,” refer 
to the house-holders who have a knowledge of the five 
fires. — 

(3) Those who in the forest, viz., those who have 
retired from the world to the forest (the vanaprasthEs,) and 
also the religious mendicants (ParivrEjakas). 

(4) Who meditate on truth, that is to say on truth, 
that is to say on Brahman in the form of Hira^yagarbha, 
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not such as meditate with faith simply. As long as the 
householders have not the knowledge of the five fires, or of 
Brahman, so long, after the fifth offering in the gradual 
order of those offerings has been performed, they are again 
born from the fire of woman, and on their return to this 
world they perform, again ceremonial work- By means of 
this work they go again in the gradual procession from one 
world to another up to the worid of the forefathers, and 
from there backwards in the reverse order to this world. 
Here, being again born from the fire of woman, the same 
circle is to be described like the continual rotation of a 
water-wheel . — &. 

(5) Flame means here the tutelary deity of the fire, 
and so the terms “ the day,” “ the light half of the moon,” 
the tutelary deities of the day, etc. 

(6) By Brahman. — S'. 

(7) The Brahma worlds, the plural refers either to 
different regions in the Brahma world, which is only one, or 
to the difference of the rewards, derived from different 
modes of meditation. — S'. 

(8) That to say, there is no return for them during 
the present duration of the world, but they return of course 
on a new creation, as absolute liberation from transmigration, 
is only the- effect from the knowledge of Brahman, while 
the knowledge here in question is merely a knowledge of 
the five fires, or of Brahman in the form of Hirapyagarbha. 
This view is clear from' the whole doctrine of this Upanisad, 
and does not require any further proof ; but S', wastes much 
ingenuity to pcove it from the form of language of another 
passage, where the ' not return ” has the addition “to 
this world 

16 . aT«T ^ 

5|nTs:rFq'^ 


rqcFiqiii^ % 


'' •1 r ^ 
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fr ^ITA^cI5( q^-JT ^JR'KH3fHl?TCqTq- 

^Tq^'tq^c^q^?TI'5c^q H^qfj=?I ^qi qs^i ^cqqq??^- 
q^qrqjRiqfJif^q?!?^ 3TTqjT?TT5T3 is: ^ 4 cft 

I' ^ gfqqt mcqra nqi^ ^ gq: g^si^ |q?^ 

-%Sq q q 431: qqfT q^ 

II 

Again (1), those who conquer the worlds by 
sacrifice, gifts and austerity (2), obtain smoxe (3) , 
from smoke night ; from night the dark half of the 
moon ; from the dark half of the moon the six months 

I when the sun moves to the south ; from those months 

the world of the forefathers ; from the world of the 
forefathers the moon. Having obtained the moon, they 
become food. As (the offering priests) consume (again 
j and again) king Soma, saying, do increase, and do 

( decrease, so the gods consume them there (4). When 
that (fruit of their works) ceases, then they obtain the 
ether, from the ether the air, from the air rain, from 
rain the earth. Having obtained the earth, they be- 
come food (5). Again they are offered in the fire of. 
man ; hence they are born in the fire of woman. 
Proceeding from world to world, they return in 
this way again and again. Again, those who do 
not know those roads, become worms, locusts and 
gnats (6). 

, Those householders, who have not the know- 

ledge of the five fires. 
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(2) S. says that “gifts and austerity ” do not refer 
to such as are enjoined by the Vedas, as they would be 
included in sacrifice”. 

(3) The deities of smoke, etc. 

(4) As the offering priests consume again and again 
the Soma juice, so the performers of rites who are the 
supporters of the gods by sacrifices, etc., on their obtaining 
new bodies in the Soma world, are turned back again and 
again to this world for the performance of troublesome work 
by the gods, from whom they receive such rewards as are in 
correspondence with their work. — S'. And thereby is 
answered the second-half of the fifth question. 

(5) This is the reply to the second question. 

(6) The answer to the third question. 


THIRD BRAHMANA 

1. H q: ^TigqqTOTqgctPi gorqil; 

af5=ci qiiRR i 
llifH ^ qr ciHi: #: qjfqRqq^ 
^T5T 1 qi fqq?i%sf I qf rt 

^cRq WIRT q% ii 

Whoever desires (1) to obtain greatness, (has to 
perform the following rite). At the time when the sun 
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moves to the north on an auspicious day of the light 
half of the moon, the twelfth day of his performing the 
vow named Upasad (2), after he has gathered and 
mixed together all kinds of herbs and fruits in a shell- 
shaped vessel or in a spoon, either made of the wood of 
the conglomerate fig-tree ; after he has sprinkled with 
water (the place of offering), placed the cow-dung, light- 
ened the fire spread (the kus'a grass), cleaned the covered 
ghee, and taken the mixture at the time of a male star, 
he performs the offering (3), (saying),— “ To all the gods 
of crooked mind who under thy control, 0 Jataveda (4), 
obstruct mans desire, do I offer a share (of the sacrifice). 
Satisfied, let them satisfy me with all desires. Svaha 
to the goddess of crooked mind who under the thought 
that she is the upholder (of all) has taken refuge to 
thee; to this deity who is the accomplisher of all, I 
offer a part of the ghee, Svaha ! 


(1) The ultimate effect, derived from knowledge and 
work, Aas been declared. Knowledge is independent of any 
other thing, but work depends both upon the wealth of gods 

of man. For the sake of work, therefore, 
wealth must be acquired, and this by means unaccompanied 
11 j acquirement of wealth the ceremony, 

called Mantha, is ordained, in order that greatness be 
obtained , for wealth is the consequence of greatness. S'. 

(2) The vow which is called Upasad is part of the 
Votistoma rites, and consists in limiting the food for a 
period of twelve days taking the first day as much milk as 
IS contained in one udder of a cow. the second as is contain- 

on four, then 

aL?-? *3,king three, and so down to one, when 

again one is added on each successive day. S'. 
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m 


-.r X offering ghee, he speaks 

Mantras. — IS. 


the following 


(4) Fire. 

2. 3%iq ;cgT|T %fq 

SiMiq f^l P(?«r 

E1T% ?ctTfT qf^siq fc^T 

T ?qi|5qi^ fcqi q?^ 
g-^^qqqqq^ ?qi|5q^ pqj 

q^ ^T'K^qqqqqfq qqt ?qi^ jpjcq ^Fqillfq^ ffqi 
q-^ ?f'<frqqqqq^ ffqi q?% 

^'^^^qqqqqfe || 


“Svaha to the eldest, Svaha to the best ! ” (1) with 
these words offering to the fire, he drops the remainder 
(of the ghee) into the churning vessel. “ Svaha to life, 
Svaha to what is firmly founded!” with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. “ Svaha to speech, Svaha to 
the standing place ! ” with these words offering to the 
fire, he drops the remainder (of the ghee) into the 
churning vessel. “ Svaha to the eye, Svaha to the trea- 
sure ! ” with these words offering to the fire, he drops 
the remainder of the ghee into the churning vessel. 
“ Svaha to the ear, S'vaha to the place of refuge ! ” with 
these words offering to the fire, he drops the remainder 
(of the ghee) into the churning vessel. “ Svaha to the 
mind, Svaha to the source of procreation 1” with these 
words offering to the fire, he drops the remainder 
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{of the ghee) into the churning vessel. “ Svaha to 
the seed ! ” with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning 
vessel. 

(1) The eldest and the best is life. Compare this 
passage with 6, 1, 1—6. 

fcq-T 

fc^n 

?q: ffqi H^-.^qqqqqfq 

^qilsqi^ pqT H-^^qqqqqfq ej^jq 

fcqi H-^^qqqqqf^ ^^jq ?=qi%?Tfl^ ffqT q?^ 
H^^qqqqfe Hfq'sq^ |cqT q?% H^^q- 

qqqqfq fq^iq ?qT|;?li^ f cqi H'^^qqqqqfq 
Hqfq fcqr q?^ H'^^qqqqqfe qqiqq% 

Icqi q?^ H^^qqqqqfq II 

Svaha to the fire ! ” with these words offering to 
the fire, he drops the remainder (of the ghee) into the 
•churning vessel. “ Svaha to Soma ! ” with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel, “ Svaha to the earth ! ” with 
these words offering to the fire, he drops the remainder 
(of the ghee) into the churning vessel. “ Svaha to the 
Atmosphere!” with these words offering to the fire, he 
drops the remainder (of the ghee) intp the churning 
vessel. Svaha to the heavens I ” with these words 
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offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. “Svaha to the earth, to 
the atmosphere and to the heavens ! ” with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. “ Svaha to the Brahman ! ” 
with these words offering to the fire, he drops the 
remainder (of the ghee) into the churning vessel. 

“ Svaha to the Ksattra,” with these words offering to 
the fire, he drops the remainder (of the ghee) into the 
churning vessel. “Svaha to the past!” with these 
words offering to the fire, he drops the remainder (of 
the ghee) into the churning vessel. “ Svaha to the 
future I ” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. 
“ Svaha to thp universe ! ” with these words offering to 
the fire he drops the remainder (of the ghee) into the 
churning vessel. “ Svaha to all ! ” with these words 
offering to the fire, he drops the remainder (of the ghee) 
into the churning vessel. “ Swaha to Prajapati ” with 
these words offering to the fire, he drops the remainder 
(of the ghee) into the charning vessel. 

4. 

Then he touches that (mixture saying), “ Thou art 
moveable (1) ; thou art resplendent (2), thou art full (3) ; 
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thou art unshaken (4) ; thou art the one pervader of 
this (universe) ; thou art proclaimed (5) ; thou art 
proclaimed again (6) ; thou art sung (7) ; thou art sung 
again (8) ; thou art sounded (9) ; thou art resounded (10) ; 
thou shinest in the cloud (11) ; thou art pervading ; 
thou art powerful; thou art food (!2); thou art 
splendour (13) ; thou art destruction (14) ; thou art 
identity.” 

(1) Moveable, becaus^life is moveable, and thou art 
of the same nature as life. — A. G. 

(2) Because fire, the same as thou, is so. — A. G. 

(3) In thy nature as Brahman. — A. G. 

(4) In thy likeness of the sky. — A. G. 

(5) By the Prastota at the commencement of the 
sacrifice. — A. G. 

(6) By the same in its middle. — A. G. 

(7) the Udgata at the commencement of the 
sacrifice. — A. G. 

(8) By the same in its middle. — A. G. 

(9) By the Adhvaryu. — ^A. G. 

(10) By the Agnldhra.— A. G. 

(11) According to A. G.’s explanation; Literally, in 
what is moist. 

(12) Pood, represented by Soma, all things to be 
enjoyed. — A. G. 

(13) Spkndour as represented by fire, in its nature as 
consumer. — A. G. 

^ (14) Destroyer, being the cause of destruction of all 

things according to their relation to the soul and to 
tht© deities.— A. G. 
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5. iPTTq'^^ ff % g f| ?:T%^CT5f^qfu: 

u qKu^^iT^sf^qrfct TOflqra 1 

Then he raises that (mixture, saying),— “ Thou 
thinkest (of all) ; we think of thy greatness ; for he is 
king, lord and sovereign. Let him, the king and lord, 
make me a sovereign.” 

qisq\q: 

'4)qf| qg qtsgmquT qgqcqi^q^^st: qg q: 
rqoT gq: ^qrfi mqr Tt q: q=qT^[qFqgqT^T 
qqpqf^%qT ^ 3q?g gq: qis^qfqr qqi=g q: 
r-q: ?qi|fq uqf =q Ulf^lq^qTf uqf^ qg- 
uq' gqiu qq: ^qi^?i?qq 3r[=qqq 
qiafl qajT^ qT^fqKi: Rraufeq- 

gqf^g^ f^i^q!go^Oq;qp?l qg^MF^go^^)^ 

gqiqftfe SFsrSrqTfflqiu)^ q'^qi siqfq I 

Then he eats (1) that (mixture, and with the 
words), — “ Let us reflect on the adorable light of Savita,” 
(mz.) May the winds convey happiness ; may the rivers 
drop happiness ; may the herbs be of sweet juice to us. 
“ Svaha to the earth!” let him take the first morsel. 
(With the words),— “ Let us reflect on the adorable 
Tight of savita,” (viz.). May the night, yea even the 
morning-dawns (bring us) happiness, (qaay be fraught 
with happiness) the dust of the earth. May the heavens, 
our father, (bring us) happiness. “ Svaha to the 
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atmosphere !” (let him take the second morsel). With 
the words, — “ (Let us reflect on the adorable light of 
Savita) who quickens our understanding, ,(w 2 .) May 
Vanaspati (bring) us happiness ; may the sun (bring) us. 
happiness ; may his rays (bring) us happiness. Svaha 
to the heavens 1 ” let him take the third morsel. And 
having repeated the whole Savitri and all the benedic- 
tions (2), he says at the close (of the rite), “ May I 
become this all, Svaha to the earth, the atmosphere and 
the heavens ! ” Then having sipped (water) and cleaned 
his hands, he touches the fire with his thigh, his head 
turned towards the east. (Then) in the morning dawn 
he adores Aditya (with the Mantra),— “ Thou art the 
one lotus of the quarters ; may I become the one lotus 
of men.” As he (before) approached the fire, so he 
(again) approaches it with the thigh, and after being 
seated, he mutters the school (3). 


(IV He shall gradually take three morsels. With the 

first morsel he shall recite the first foot of the Gayatrl and 
the^ first sacred word (Bhn), with the second the second foot 

A (Bhuvah), and with the third 

the third foot and the third sacred (Svah). After he has 
muttered the three sacred words, he should clean the vessel, 
which he has dropped the remainder of the ghee, and 
drink this in silence.— S'. 


(2) He eats the fourth morsel. — A. G. 

(3) The succession of teachers and disciples. 

1 


b ^ ihadaranyaea-upanisad 435 

Uddalaka Irani having explained this (mixture) to 
his disciple, Yaiflavalkya, of the Vajasaneya school, 
said,— “ Whoever pours it on a dry trunk, (will see) its 
l)r3)iicti©s ris6 cind its Igcivgs spring 

, 

Yajftavalkya of the Vajasaneya school, having ex- 
plained this (mixture) to his disciple, Madhuka Paihgya, 
said, “ Whoever pours it on a dry trunk, (will see) its 
branches rise and its leaves spring forth.” 

'T55T5IHTd I 

Madhuka Paihgya having explained this (mixture) 
to his disciple, Cula Bhagavitti, said, — “ Whoever pours 
it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.” 

10. ^TliTf^[%3r??[5Rh 

q fqfqtsn^w^niiT; 

qnl'3: I 

Oula Bhagavitti, having taught this (mixture) to 
his disciple, Janaki Ayasthhna, said, — “Whoever pours 
it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.” 


f ■ . 

t 

^ r " 

r 
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11* H^T^IFfT^T SlT^TQ5I3TT?%^Tfeq 

^=n=qTfq ^ p^Toft 

Janaki Ayasthuna having explained this (mixture) 
to his disciple, Satyakama Jabala, said, — “Whoever 

pours it on a dry trunk, (will see) its branches rise and 
its leaves spring forth.” 

12. '^cTg '1^ ^ 

Satyakama Jabala having explained this (mixture) 
to his disciples, said,-“ Whoever places it on a dry 
trunk, (will see) its branches rise, and its leaves spring 

orth. Let none teach it to one who is not a son, or a 
disciple.” 

ftfglRWiH ngf^T ^ 3qf^^5qF-qR 

^Tfrr I 

There should be four things made of the wood of 
the conglomerate fig-tree, the Sruva (1), the Camasa (2), 
the sacrificial wood, and the two churning vessels; 
there should be ten kinds of cultivated seeds, m^., rice, 
ajrley, sesamum— seed, kidney beans, millet (3), panick 


It ' ^ 


1 %' 
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seed, wheat, leatil, pulse and vetch. When they are 
pound down, and sprinkled with curdled milk, honey 
and ghee, he shall offer the clarified butter. 

when ““ 

for the sio^ef" *” “‘i 

called ChintTn’ B,ng.H.°' “ 






FOURTH BRIHMANA 

1. trqf ^ ^fsjsqj 3TI'trsqWt^Hq 

3Tlq!£ft^T gsqif&T 

I 

Verily, of created things here earth is the essence; 
of earth, water ; of water, plants : of plants, flowers ; 
of flowers, fruits ; of fruits, man (Purusa) ; of man, 
semen. 

dT-K ;5|is!? HqM 

Prajapati (‘ Lord of creatures ’) bethought himself t 
‘ Come, let me provide him a firm basis !’ So he created 




t 
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woman. When he had created her, he revered her 

below. — Therefore one should revere woman below. He 

stretched out for himself that stone which projects. 
With that he impregnated her. 

^OIT'K q ^c^qf^g-R^Tq^IH =q?:?Tfq %q: 

1 

Her lap is a sacrificial altar; her hairs, the 
sacrificial grass; her skin, the soma-press. The two 
lips of the vulva are the fire in the middle. Verily, 
indeed, as great as is the world of him who sacrifices’ 
with the Vajapeya (‘Strength-libation’) sacrifice, so 
great is the world of him who practises sexual inter- 
course, knowing this ; he turns the good deeds of women 
to^ himself. But he who practises sexual intercourse 
without knowing this— women turn his good deeds unto 
themselves. 

3Tf|cil q 

^ ITTOfiT f^§[^>S^qT#qiI?Eiqr?q q 

I 

5. q^S?l\q: Sfqqtq?qfFf;^^q^q. 

» q'i^cqniqfqq 3qqf ^frqi^q 5q?d5f: 
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3?f5faf§wqr W=^Tfq?T?TTrr[?T^- 

qj ^ qy I 

This, verily, indeed, it was that Uddalaka Aruni 
knew when he said : 

This, verily, indeed, it was that Naka Maudgalya 

knew when he said : 

This, verily, indeed, it was that Kumaraharita 
knew when he said : ‘ Many mortal men. Brahmans by 
descent, go forth from this world, impotent and devoid 
of merit, namely those who practise sexual intercourse 
without knowing this.’ 

(If) even this much semen is spilled, whether of 
one asleep or of one awake, 5. then he should touch it, 
or (without touching) repeat 

What semen has of mine to earth been spilt now, 
Whate’er to herb has flowed, whate’er to water 

This very semen I reclaim ! 

Again to me let vigor come ! 

Again, my strength ; again, my glow ! 

Again the altars and the fire 

Be found in their accustomed place ! 

Having spoken thus, he should take it with ring- 
finger and thumb, and rub it on between his breasts or 
his eye brows. 
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Now, if oae should see himself in water, he should 
recite over it the formula : ‘ In me be vigor, power, 
beauty, wealth, merit ! ’ ’ 

This, verily, indeed, is loveliness among women: 
when (a woman) has removed the (soiled) clothes of her 
impurity. Therefore when she has removed the 
(soiled) clothes of her impurity and is beautiful, one 
should approach and invite her. 

Rgsrr err ^ifoTRi 

If she should not grant him his desire, he should 
bribe her. If she still does not grant him his desire, he 
should hit her with a stick or with his hand, and over- 
come her, saying: ‘With power, with glory I take 
away your glory ! ’ Thus she becomes inglorious. 

8. HI ^rr^^OT % q^T 

If she should yield to him, he says : ‘ With power 

with glory I give you glory!’ Thus they two become’ 
rglorious, 

9. g ftsra 5%=, gg.. 

#?TqTq?qRpqT 

^rq% I H rqRfqjqiqtsfe ^qfq^lfiiq 
r I 


7 
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The woman whom one may desire with the thought, 
‘ May she enjoy love with me ! ’-after coming together 
with her, joining mouth with mouth, and stroking her 
lap, he should mutter : 

Thou that from every limb art come. 

That from the heart art generate, 

Thou art the essence of the limbs ! 

Distract this woman here in me. 

As if by poisoned arrow pierced! 

10. sisg qi^ps^ jqgiq 

^iqiqtoqTqT?q[r?f^ ^ \qgT\cI 3n^ 

^ I 

Now, the woman whom one may desire with the 
thought, ‘ May she not conceive offspring ! ’ — after coming 
together with her and joining mouth with mouth, he 
should first inhale, then exhale, and say : ‘ With power, 
with semen, I reclaim the semen from you ! ’ Thus she 
comes to be without seed. 

11. 3Tq qift^fqt^ ^igrq 5%q ^iqr- 

qT^qifqmqqil^f?^ ^ grrsrqTqtfq 

qqfq i 

Now, the woman whom one may desire with the 
thought, ‘ May she conceive ! ’—after coming together 
with her and joining mouth with mouth, he should 
first exhale, then inhale, and say: ‘With power, with 
semen, I deposit semen in you ! ’ Thus she becomes 
pregnant. , 
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12. m 5liqi^ 3n^: pqra 

5TL^^dtcqf 

Hfqqrai ^qFHJ? Hfq|s|\q>. RIOTTqr^ ^ 
3Tr3;^SHTrql% m ^TK^SHlfq^ 

^ ^n^^sHTfqf^ h qr 
f^§^qi3pqT^qJTc^|% q^ fq^PSTITUT; 
qrqfq qpqi^q^^fqq?^ g;i>0T 
^q^cqd mf^ \ 

Now, if one’s wife have a paramour, and he hate 
him, let him put fire in an unannealed vessel, spread 
out a row of reed arrows in inverse order, and therein 
sacrifice in inverse order those reed arrows, their heads 
smeared with ghee, saying : 

‘ You have made a libation in my fire I I take 
away your inbreath and out-breath (pranapanau)— you, 
so-and'so ! 

You have made a libation in my fire ! I take away 
your sons and cattle — you, so-and-so ! 

You have made a libation in my fire ! I take away 
your sacrifices and meritorious deeds — you, so-and-so ! 

You have made a libation in my fire ! I take away 
your hope and expectation — you, so-and-so ! ’ 

Verily, he whom a Brahman who knows this 
curses— he departs from this world impotent and devoid 
of merit. Therefore one should not desire sport with 
the spouse of a person learned in sacred lore (s'rotriya) 
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who knows this> for indeed he who knows this becomes 
superior. 

13. gfgj- siTqTRraq f^fci^TUT M 

^ Now, when the monthly sickness comes upon any 
one’s wife, for three days she should not drink from a 
metal cup, nor put on fresh clothes. Neither a low- 
caste man nor a low-caste woman should touch her. 
At the end of the three nights she should bathe and 
should have rice threshed. 

14. u q ^ ^ 3iT^ 

qi=qfqcqT i 

In case one wishes, ‘ That a white son be born to 
me ! that he may be able to repeat a Veda ! that he 
may attain the full length of life ! ’—they two should 
have rice cooked with milk and should eat it prepared 
with ghee. They two are likely to beget (him). 

15. m q ^ 3 ^ % qifw: ^ 

u^3ltqT^fq qr^q^qr uf^qq^qrawt- 
^ qtqfqqq i 

Now, in case one wishes, ‘ That a tawny son with 
reddish-brown eyes be born to me ! that he may be 
able to recite two Vedas ! that he may attain the full 
length of life ! ’ — they two should have rice cooked 
with sour milk and should, eat it prepared with ghee. 
They two are likely to beget (him)j 
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16. 3??! 3T ^ ^qiJTt 3Ii^cI 

SlJT^al 1 

Now, in case one wishes, ‘That a swarthy son with 
red eyes be born to me ! that he may be able to repeat 
three Vedas ! that he may attain the full length of 
life ! they two should have rice boiled with water and 
should eat it prepared with ghee. They two are likely 
to beget (him). 

17. gi?T q 

Now, in case one wishes, ‘ That a learned (pandita) 
daughter be born to me ! that she may attain the full 
length of life !’ — they two should have rice boiled with 
sesame and should eat it prepared with ghee. They 
two are likely to beget (her). 

18. 3frq q t 

^1=^ NTfqdl '5n%q 

TT=^l^rqT Hf^q^rfqJSjlqiqT^t^^ 3fq^q qj 

5P^%0T qrq^oT qj | 

Now, in case one wishes. ‘ That a son, learned, 
famed, a frequenter of council-asemblies, a speaker 
of discourse desired to be heard, be born to me ! 
that he be able to repeat all the Vedas! that 
he attain the full length of life ! ’— they two should have 
rice boiled with meat and should eat it prepared with 
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ghee. They two are likely to beget (him), with meat, 
either veal or beef. 

19. %fgrqT P-JT^liqj^qErra 

pqrfl 

IcqT|5!T qq=o^f^ 

qiaf) YcTqiq fq^qiq^S- 

5=qilB=5^ qgsqf ^ 5!Tqt q??! ?t|1% 1 

Now, toward morning, having prepared melted 
butter in the manner of the Sthallpaka,i he takes of the 
Sthallpaka and makes a libation, saying : “ To Agni, 
hail ! To Anumati, hail ! To the god S&vitri 
( Enlivener ! the sun), whose is true procreation (satya- 
prasava), hail ! ” Having made the libation, he takes and 
eats. Having eaten, he offers to the other {i.e., to 
her). Having washed his hands, he fills a vessel with 
water and therewith sprinkles her thrice, saying : 

Arise from hence, Vis'vEvasu 1 
Some other choicer maiden seek 1 
This wife together with her lord — 

gqjq 1 

Then he comes to her and says ; 

This man {ama) am I ; that woman (sa), thou I 
That woman, thou ; this man am 1 1 

- ^ ‘ Pot-of -cooked-food.’ ^ 
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I am the Saman ; thou, the ! 

I am the heaven ; thou, the earth 1 

Come, let us two together clasp ! 

Together let us semen mix, 

A male, a son for to procure ! 

21. M5ff>4T 

f^\i!Tfig^irfgriT^ I 
cfi^qqg ^ST I 

SRTqr^qfeT rfi? 5[54Tg ^ | IT^ TT?? 

Then he spreads apart her thighs, saying : ‘ Spread 
yourselves apart, heaven and earth ! ’ Coming together 
with her and joining mouth with mouth, he strokes her 
three times as the hair lies, saying : 

Let Visnu make the womb prepared I 
, Let Tvasty shape the various forms 1 
Prajapati — let him pour in ! 

Let DhEty place the germ for thee ! 

0 Sinivali, give the germ ; 

0 give the germ, thou broad-tressed dame ! 

Let the Twin Gods implace thy germ — 

The As'vins, crowned with lotus-wreaths I 

22. q[5:qf 1 d ^ TT^ fqiJ% 

^51^ qif% I qqTsj?fqq! qqi 

I qqi qq qq qqift \ 

With twain attrition-sticks of gold, 

The As'vin Twins twirl forth a flame ; 

’Tis such a germ we beg for thee, 

In the tenth month to be brought forth. 


^ ■ ' c" 
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As earth contains the germ of Fire iagni), 

As heaven is pregnant with the Storm (indro). 

As of the points the W^ind i vagu) is germ, 

E’en so a germ I place in thee, 

So-and-so ! 

23. q'fll ^ 13 : I 

?rqR^q: | I 

When she is about to bring forth, he sprinkles her 
water, saying : 

Like as the wind doth agitate 
A lotus pond on every side, 

So also let thy fetus stir. 

Let it come with its chorion. 

This fold of Indra’s has been made 
With barricade, enclosed around. 

0 Indra, cause him to come forth — 

The after-birth along with babe ! 

^qd^i^f-qifqiqsriq 

^ \ RT SRqi I 

qra qqRT Iftft 1 

q: ?qT|T% I 

(When the child is born) let him light a fire, and 
placing it on his lap, and taking curdled milk mixed 
with clarified butter in a goblet, he offers repeatedly of 
the curdled milk and clarified butter, (saying), — “ May 
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I, magnified (by this son) in this house, support a thou- 
sand (men). When he has obtained offspring, let there 
be no loss of prosjjerities in offspring and in cattle. 
Svaha ! I offer with my mind to thee my vital airs. 
Svaha ! May the wise Agni who fulfils all desires right 
for us any work which ought not to have been done, or 
any work which ought to have been done in this rite.” 

, 25 . 5j%aT 

I 

Phen, putting (his mouth) near the child's right ear, 
he mutters three times, “ Speech, speech ! ” Then, taking 
curdled milk, honey and clarified butter together with 
unmixed gold, he feeds it (saying),— “ I give thee the 
earth, I give thee the atmosphere, I give thee the 
heavens. I give thee all, earth, atmosphere and 
heavens.” 

26. Rh HR RhIh 1 

Then he gives him the name "Veda,” which is his 
secret name. 

Hfilf I 

Then giving him to his mother, he makes him take 
the breast (saying),—" O Sarasvati, enter for the suck- 
ling (of fhe child) into this (breast of the mother) thy 



f 
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breast, which is fruitful, the support (of all creatures), the 
giver of jewels, the knower of wealth, aud the liberal 
donor, by which thou causeth to grow all that is 
desirable.” 

^ ^si 

arq^^ qw auq=q%q q 3^ 

sirq^ 1 

Then he addresses the child’s mother with this 
Mantra, — “ Thou art worthy of praise, thou art like 
Maittravarupl. Thou, who hast bom to the strong a 
strong (son), be strong, thou who giveth us a strong 
(son).” Of him people may say,— “ Thou indeed excellest 
thy father, thou indeed excellest thy grand-father.” The 
son born to a Brahmana who has this knowledge, 
obtains the highest goal by prosperity, fame and the 
glory of a Brahmana. 


FIFTH BRAHMA^TA 


A 


1. aiq qiFnq^gqi^raiq^S^i 

gqirqKTi^^tHq* qn^TFq^3^^Trq5i?TiqFft!3q'* 



B 67 


/ 


450 THE TWELVE PRINCIPAL HPANISADS 

ERTcrglgsrif HRTqtgsf; I 

Now the school. The son of Pautimasi succeeded 
the son of , Katyayani, — the son of Katyayani the son of 
Gautami— the son of Gautami the son of Bharadvajl,^ — 
the son of Bharadvajl the son of Paras'arl, — the son of 
Paras'arl the son of Aupasvasti, — the son of Aupasvasti 
the - son of Paras'arl,— the son of Paras'arl the son of 
Katyayani,— the son of Katyayani the son of Kaus'Ikl,— 
the son of Kaus'Ikl the son of Alambi and the son of 
Taiyaghrapadi,— the son of VaiyaghrapadI the son of 
Kanvi and the son of Kapi— the son of KapI, 

" 35i; qm- 

^lt3qTcqRI5T(tgqT qiq^^crftgqTg-rsRf^ffngqt 

gqiijqjHlgq 9PrraHTq1g5fT?:idHTrflg5[; 

^i^^qiqifl’gqT^T^Tqq't- 
gq 5iiq?H'lgqTSiTq?g'tg^ qTix|- 

^m'lgqT?qT0^q5Tq?flgqt qNfqjlgqi^qrcrfq^tgq: ^T- 

gqi^^gq: A^lgq^qi ^qilgql 
gqt^gq: gq: qT^qqfift- 

gqi^=^?pMgq: Hisft^gqicHT^flqrgq: qr-^gqiaji- 
'gftqii^q: m^qq sniguqoTTs^TqoT i 

The son of Atreyl, — the son of Atreyl the son of 
Gautami,— the son of^ Gautami the son of Bharadvajl,— 
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the son of Bharadvajl the son of Parasarl-the son of 
Paras'arl the son of Vatsi the son of Vatsi, the son of 
Paras'arl.— the son of Paras'arl the son of Varkarunl— 
the son of Varkarunl the son of Varkarunl-the son of 
Varkarunl the son of Artabhagi, — the son of ArtabhagI 
the son of S'aungi,— the son of S'aungl the son of 
SankrtI th^ son of Sankrti the son of Alambayani,— 
&e son of Alambayanl the son of Alainbl, — the son of 
Alambl the son of Jayanti, — the son of Jayanti the son 
of Mandukayani,— the son of Mandukayani the son of 
Manduki the son of Manduki the son of S'andill,— the 
son of San dill the son of Rathitarl,— the son of Rathitarl 
the son of Bhaluki,- — the son of BhalukI the two sons of 
Kraunciki, the two sons of Kraunciki the son of 
VaidabhptI the son of Vaidabhrti the son of Kars’a- 
.keyl,~the son of Kars'akeyl the son of Pracinayogl. — 
the son of Pracinayogl the son of Safljivl,— the son of 
Safijivi the son of Pras'nl the son of Pras'nl Asura- 
yana,-— Asurayana Asuri, — Asuri, 


8 . 




Yaiflavalkya,— Yajflavalkya Uddalaka, — ^Uddalaka 
Arun a, — -Aruna Upaves'i, — ^Upaves'i Kus'ri,-=rKvis'ri 
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Vajas'ravas— Vajas'ravas Jihvavan Badhyoga Jihvavan. 

Badhyoga Asita Varsagana Asita Varsagana Harita 
Kas'yapa,— Harita Kas'yapa S'ilpa Kas'yapa,— S'ilpa 
: Kas'yapa Kas'yapa -Naidhruvi,— Kas'yapa Naidhruvi, 

' Vak— Vak Ambhini,— Atnbhini Aditya. These Mantras 

; of the white Yajur, which are derived from Aditya^ 

; have been declared by Yajfiavalkya of the Vajasaneya 

school. ‘ 

yc , H^atri^icrr: . 

qsqqrRi^fiOTl ^ 

I ?fq: I 

|f"" ■ . . ' , , " ■ ^ ■ ■ ■■ 

I From (Prajapati until the son of Banjiyl is the 

I same (succession to teachers) (1). The son of S'afljivr 

succeeded Mandukayani, — Mandilkayani Mandavya,— 

, ^^^4avya Kautsa,— Kautsa Mahitthi — Mahitthi Ya- 
^ niakaksayana,— Vamakakiayana S'an'dilya,— S'andilya 

! Yatsya Yatsya Kus'ri, — Kus'ri Yajftavacas Eajastamba- 

: ~Yajfiavacas Rajastambayana Tura Kavaseya,— 

I Tura Kava§eya Prajapati,--Prajapati Brahman. ’ Brah- 

man is the self-existent. Salutation to Brahman ! 

(1) In all the Yajasaneyi schools. 





